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PREFACE. 
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THE EDUCATIONAL SYSTEM OF THE ANCIENT HINDUS. 

CHAPTER I. 

THE FACTORS IN ANCIENT INDIAN EDUCATION. 

In the infancy of humanity education was quite unconscious. In 
trying to get food, shelter and safety man originally learnt to observe 
Nature, to use it to his ends and to save himself from its destructive 
forces. Thus in addition to the inborn instincts, which he had in common 
with other animals, he brought into play his own special powers physical 
and mental. Experience was the next means of training. The younger 
generation learnt from the elders what was wholesome and what was 
harmful, how to enjoy pleasures and to keep away from pain. The arts 
of cutting, hunting, building and defending contributed to the development 
of human intellect, the observation of the striking phenomena in Nature 
laid the foundation of man’s ideas of worship and religion and both 
increased his knowledge of the physical world. The inventions of fire 
and language were also great steps in the advancement of his worldly 
welfare, of a settled life and of his idea of social relations. Man learnt 
to rise above his brutal instincts first in th.c family under the power 
of the patriarch, later in the village under the rule of the headman and 
again in the society under the bonds of customs and laws. This was 
the beginning of conscious education. 

§ 1 — THE ETHNIC FACTOR. 

But this conscious education is not a physical science. Its aim and 
organisation have always been determined by man according to his ideals 
and convenience. Hence In order to understand properly the nature 
of Education in Ancient India toe shall have to consider on the one hand 
the original nature of the people tcho lived there and on the other, the 
character of the environment in which their inherited capacities were 
called into active development , But the people ' ho lived in Ancient 


India did not belong to one race but to many. At different times, 
waves ol different people reached India and left their mark on society 
to a more or less lasting degree. Anthropological enquiries have revealed 
that four main types of races had come and lived in Ancient India, 
viz., Dravidian, Aryan, Scythian and Mongolian. The four main types 
are not to be traced as distinct from one another but there has been a 
fusion of them all on a large scale. But it is the Aryans who have 
carried the lion’s share in controlling the destiny of the country. 

Anthropologists scarcely need be reminded that humanity is not a 
democracy but a hierarchy, ascending in successive gradation from the 
lowest Negroid to the highest Caucasian type, from the man of muscle 
to the man of mind, from the creature of appetite to the being of thought; 
and the grandest problem yet awaiting solution is the due relegation 
of each great family to its proper place in the ethnic scale. Of the 
relative place of the Negro, the Turanian and the Caucasian, there can be 
no doubt; the order of these primary divisions may be regarded as 
settled. But when we come to their minute sub-divisions, specially those 
of the last, opinions differ, a satisfactory indication that our data are 
insufficient or that our principles are unsettled. Wo all admit that the 
I’oulah and the Kaffir are superior to the Negro of the coast of Guinea ; 
nor do wo deny that the Turcoman and the Finn stand higher in the 
ethnic sc-’lc than the Samoycde and the Lapp. And perhaps, one reason 
why we see all this so clearly is, that we are outside these races, so 
that ve have no feelings of jealousy to disturb our perception and warp 
our judgment. But it is otherwise with our own more exalted type. 
Here the ri al claims of Semite and Aryan, of Greek, Roman, Teuton 
and Celt afford a never-ending subject of controversy in which it is to 
be feared passion and prejudice have but too often supplied the place of 
fact and argument. 

The speculation, however, which regards humanity as the collective or 
graii'i man is nc , perhaps, altogether fanciful or ungrounded. It, at all 
v<: uts as the recommend.-lion of comprehensiveness and enables us the 
more readily to arrange subordinate topics as parts of a large whole, 
Ttuu: contemplated, thou, we may say that the Negroid races represent the 
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vascular, the Turanian the muscular, the Caucasian the nervous portion 
oi the mundane structure, ^l^ere we inclined to enlarge our comparison 
by taking in a wider and, therefore, more diversified range of vitality, 
we would say that the Negro represents the vegetative, the Turanian 
the animal ancl the Caucasian the more purely human attributes of 
this collective organism. We shall not, perhaps, greatly err, if we speak 
of these great types as successive stages cf advancement from alimentation 
and reproduction to respiration and cerebration. 

The Indo-Aryans, therefore, who belonged to this Caucasian type were 
remarkable for their manly virtues and strength of intellect. Hence 
it is no wonder that “whatever sphere of the human mind you may select 
for your special study, whether it be language, or religion, or mythology, or 
• philosophy, whether it he laws or customs, primitive art or primitive 
science, everywhere yon have to go to India, whether you like it or 
not, because some of the most valuable and instructive materials in the 
history of man arc treasured up in India and in India only”. 1 

Let none however imagine that the non-Aryans have contributed 
nothing of value to Indian life. Contact with thorn made Hindu 
civilisation varied in aspect and deeper in spirit. The Dravidian was no 
theologian but expert iu imagination, music and construction. He excelled 
in the fine arts. The pure spiritual knowledge of the Aryans mingling 
with the Dravidian’s emotional nature and power of aesthetic creation 
¥ formed a marvellous compound which was neither Aryan nor non-Aryan 
hut Hindu. Thus the spiritual and moral ideals of Ancient Indian 
Education were essentially the product of the Aryan mind, while its 
vocational and aesthetic aspects were mainly inspired by the material and 
emotional nature of the Hravidians. 

§ 2. THE GEOGRAPHICAL FACTOR. 

After the Indo-Aryans had entered India their martial spirit was for 
a long time kept alive by the necessity of holding their own against 
the enemy. When this had been effected and the resistance of the 
non-Aryans was broken, there was left very littlo scope for the 

1 India : What can it- teach ns ?—Max Mullor, p. 15* 




development ot' the manly virtues. Henceforward they began to develop 
in their character a deep delight in the contemplation of the secrets of 
Nature and an enthusiastic devotion for subtle speculation. Nor, no 
country in the world displays such luxuriant productiveness, combining- 
in the north, the natural phenomena of all the Zones from the eternal 
ice and scanty vegetation of the glacier world to the exhuberant under¬ 
growth and majestic palms of the tropics. Under the glaring tropical 
Sun, the moist soil becomes fertile beyond imagination, producing for man, 
in la- ish abundance, all that he needs for life. But it also subdues 
ti e mind with the overwhelming force of its fecundity. It could not have 
been oiherv ise than that the exhuberance of tropical Nature should 
have captivated the mind of man, stirring up his imagination, filling it 
with brilliant pictures and fostering in him a love of contemplation and 
luxur ous ease. Indeed, the rich soil and the genial climate bringing 
the means of subsistence within easy reach made the struggle for existence 
an easy one a,id left men sufficiently at leisure to develop the various 
,0 Us civilisation. Thus while in Europe long cold winter, barren soil 
r ui confix. of interests between small countries have developed in the 
.4.rj ms tli ■; tie instinct qf self'-preservation’ to the highest pitch and have 
maue tii on comparatively more ‘ active \ ‘ combative ’ and ‘ enterprising ’, the 
peculiar- geographical conditions of India have tended to make her people 
more ‘passive , ‘me cl it at zee* and 'philosophical* . The absence of any keen 
struggle b existence has enabled the people to maintain at the head of 
then■ society a thinking class that made light of worldly concerns and 
devoted themselves almost wholly to philosophical contemplation. Hence 
owing to ■; rftVronees 01 the geographical conditions of the two countries the 
people in them though they originally belonged to the same stock and 
possesso' - similar virtues, now present such marked distinctions in the deve¬ 
lopment of their character. The d Tcrent geographical conditions of the two 
ountries ha .. not 01 y afiected their nature but have also influenced their 
.•nstituiions. their sciences, arts and literature. Thus while in Europe the 
various institutions, arts and sciences have been developed more or less 
yj meet the material needs o) the people and to enable them to hold 
the ; r omi. in their political and economic relations, in India they had had 
bieb origin in the 'exigencies of religion ’. Moreover, the lofty mountains 
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and seas that shut the country off from the world outside not only 
rendered the Indian civilisation at once original and unique in 
character but also allowed time to the Hindu institutions, educational or 
otherwise, to become deep-rooted and in a great measure able to withstand 
the modifying influence of later invaders. 


§ 3. THE SOCIAL FACTOR. 


Coming to the social environment we find that the most charac¬ 
teristic feature of the Hindu society is its caste system. It is a 
matter of common knowledge that in the Rigvedic age the caste 
system was not well developed, if indeed, it existed at all. Each man was 
a priest, a warrior and a husbandman. But even then some families 
obtained pre-eminence by their special knowlcgde of the ways of 
performing religious sacrifices and their gift of composing hymns ; others 
again excelled in military prowess. In course of time to keep pace with 
the growing needs and complexity of society differentiation became a 
necessity. Hence the Indo-Aryans like Plato, made an intelligent applica¬ 
tion of the principle of division of labour and became gradually divided 
into four castes according to their occupation and innate qualities. The 
ancient Hindus looked upon society as an organic whole and each member 
in the beginning picked up that branch of human activity which was 
suited to his innate qualities ; and afterwards his descendants followed 
the same, because on the strength of heredity they wore best fitted for it. 
Experimental Psychology tells us that a long and continuous line of 
impressions goes to produce a high degree of efficiency in any branch of 
science or in any field of industry. Hence though the study of the Vedas 
was enjoined on all Aryans, yet as appears from the following sloka the 
respective occupation of each and the corresponding training were held to 
have been far more important :— 

“ ISreylin swadharmo bigunah paradharmat swanustitat 
Swabhabaniyatam karma kurban nUpnoti kilbisam.” 

“One’s own duty though defective, is better than another’s duty well 
performed. Performing the duty prescribed by nature one docs not incur 
sin,” (Gita, XVIII. 47) Herbert Spencer speaks in the same strain. “It is” 
says ho, “a trite remark that, having the choicest tools, an unskilled, artisan 
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will botch his work ; and bad teachers will fail even with the best methods. 
Indeed, the goodness of the method becomes in such a case a cause of 
failure , as, to continue the simile, the perfection of the tool becomes in 
undisciplined hands a source of imperfection in results.” 2 Hence we have 
in the Gita 3 the warning : 

“Sreyan swadharmo bigunah paradharmat swanustitat 
Swadharme nidhanain sreyah paradharmo bhayabahah.” 

“One’s own duty, though defective, is better than another’s duty well 
performed. Death in (performing) one’s own duty is preferable; the 
(performing of the) duty of others is dangerous.” 

Again, though our philosophers warned us against changing our 
dut ies for those of a better class, yet the Platonic ideal did not remain 
unrealised and no inseparable barrier was set up between the orders. “If 
one brahmin by birth behaves like a sudra, he can be desihated as a sudra 
and if cue, sudra by birth, lives the regulated life of a brahmin, be can be 
designated as a brahmin.” 4 Indeed, as the following slokas will show, 

'f u child of the inferior class possessed qualities characteristic of a superior 

class, he was admitted to that class :— 

/ 

“Srinu yaksha kulain tilta na swadhvayo na cha srutam 
Kilranam hi dwijatwe cha brittameba na samsavah”. 

“O honoured Yaksha, hear (me), doubtless the actions alone and not 

lineage, perusal of sacred books and Yedic learning are the determinants of 

brahminhood.” 8 

/ 

* Sfulre cha yadbhabellakshma dwije taccha na bidyato 
Na bai sudro bhabechebb Cairo brctkmano na cha brahmanah 
Y attraitallakshte Sarpa brittyam sa brabmannh smritali. 

Yattrai tanna bhabet Sarpa tarn sildramiti nirdisbet.” 

“What is noticed in a sibira does not exist in a brahmin. A sudra is 
not necessarily a sudra noj a braLmin, a brahmin. Sharpa, only he is 



8 JSducftbion—Spencer, p. 83. 

4 Mahftbliilr&ta, Banaparba, 189th Adhj&ja. 
a MaliSbhvrata, Banaparba. 311th Achj'Sjra. 


* ITL 35. 







called a brahmin, in whom such (characteristics of a brahmin) actions arc 
found and 0 Sharpa, where these are lacking one should designate him a 
sudra.” 8 

“ Yasya yallikhitam pr ok tain pumso yarnabhibyanjakam 
YadanyatrSpi drishyet tat tonaiba binirddishct.” 

• If in an individual there appears worth other than that characteristic 
of his class he should be designated accordingly.” 7 

Thus in agreement with the tendency of the modern world, there 
was in ancient India sufficient scope for the development of one’s own 
individuality. Iu fact, by the system of caste alone teas self-realisation 
made compatible with social service. Thus, it may well bo said that 
even in those early times the Indo-Aryans saw that, for social efficiency, 
the individual should be allowed to develop along the lines of his greatest 
power. From this there follows the pedagogical principle that it is the 
function of education to determine the line of the greatest power of each 
indr\ idual and then to prepare him for service in that direction. This 
is the formulation of the ancient Indian ideal of a liberal education. 

In fact, in ancient times the greatest care was taken to discover the 
aptitute and fitness (adhikara) of an individual to receive any particular 
kind of education. The sudras were, in general, denied the study of the 
Vedas only because they had neither the tradition nor the aptitude for 
acquiring the language and spirit of the Vcdic literature. Indeed it is bad 
policy to spend time and energy in making an ‘indifferent* priest out of a 
citizen who could have become an ‘excellent’ soldier or an ‘expert’ 
craftsman. The teachers then thoroughly realised that disastrous results 
were sure to ensue if knowledge were to be imparted without anv 
consideration of what suited one’s tastes and ways of doing things. Thus 
we have— 

“ Vidyayii sitrdham mriyeta na vidya musare bapet.” 

“ Better die with learning rather than plant it in a barren soil.” 8 

Malial^harata, Banaparba, 179tb Adhyaya. 

7 £rlmadbh5gavat, Canto VII, Ch. XI. 


3 Cbiidogya £r£hiua$a, 








<SL 

'• Vcdantc paramam gujliyam purakalpo prachoditani 
Nlfprasantaya dStabyam naputrayasisyaya oa punah. 

« The highest mystery in the Vedanta, delivered in a former age, should 
not he given to one whose passions have not been subdued, not even to the 
son or disciple, if he is unworthy.” 9 

Also — s » 

“ Let no man preach this most secret doctrine to any one who is not 
his son or his pupil or who is not of a serene mind. To him alone who is 
devoted to his teacher and endowed with all necessary qualities, may he 
communicate it.” 10 

“ Vidva brahmanametyaba s'ebadhistesmi raksha mam 
Asuyakaya mam madSstathli syam blryabartama.” 

«. (The Goddess of) learning came to a brahmin and said: “Preserve me, 

I 'am thy highest treasure. Do not impart me to a malicious person, 
thereby my potency will he kept unimpugned.” 11 

“ Yameha tu suebim vidya niyatam brahmacharinam 
Tasmai mam bruki bipraya nidhipayapramadine.” 

“ To him whom thou shalt know to he pure, perfectly continent and free 
from the follies of the world, to that brahmin shalt thou impart me.” 12 

“ Vidyayaiba samam kilmam martahyain brahmabadinii 
Apadyapi hi glmayam natwenamirine bapet.” 

“ Even in the absence of a means of livelihood, rather let a Vedic preceptor 
die with his knowledge than impart it to an unworthy recipient ” 13 

Wc similarly find the striking feature constantly recurring in the 
‘Upanisbads that a teacher refuses to impart any instruction to a pupil 
until ho proves to his satisfaction his competence, mental and moral, to 
receive the instruction, especially vhen that instruction is connected 

» gvotirfvatftra Upani?ba<l, VI. 2u. 
to Maitrayariiya Bralunana Upanijhad, VI. 20 

n ?IaDU II. 114. 


13 Mann JI. 115. 
Manu II. 113. 








^ _ tlie highest truths of life. The typical instance of this kind of pupil 

is Nachiketas in the Kathopanishad approaching Yama for instruction on 
the nature of the soul and its destiny when Yama first satisfies himself as 
to his sincerity and zeal in the pursuit of truth by offering him the 
strongest temptation that might divert him from his end,—“ sons and 
grandsons who shall live a hundred years, herds of cattle, elephants, 
gold and. horses, sovereignity of the wide abode of the earth, fair maidens 
with their chariots and musical instruments and control over death.” 
i achiketas answers like a true sannyasin “ Keep thou thy horses, keep 
dance and song for thyself. No man can be made happy by wealth” 
Tnen Yama ultimately is compelled to admit: “I believe Nachiketas to 
Je one who desires knowledge, for even many pleasures did not tear 
im avay. Indra deals similarly with Pratardana by asking him to 
choose a boon but Pratardana is wise enough to leave the choice to 
m i a King Janasruti Pautrayana similarly approaches Eaikva for 

—ion with 600 cows, a necklace and a carriage with mules, whet 
1 on Eaikva answers: “ Fie, necklace and carriage be thine, O gfldra 

tfumWaf Satyak3m3 did not impart instruction 

to Uj»kosala Kamalayana even after Ms tending his fires for twelve 

years. - Pravahana approached by Aruni for instruction, says to him : 

Stay with me for some.” 1 ? Similar is the treatment meted out by 
Prajapati to Indra and Yairocana 18 and by Yajnabalkya to Janaka** 
and by Silkayanya to king Brhadratha. * o All these cases but emphasise 
the pupil’s own efforts along with those of his teacher as factors in 
education. The Upanishads 21 require that the pupil before he is taught 
tJe "^est knowledge should show that he is calm and unperturbed in 


14 Kau3. III. 1, 

15 Chandogya IV. 2. 

11 Chandogya IV. 10. 2. 

17 Chandogya V. 3. 7 ; Brhad. VI. 2. 6. 

18 Chandogya VIII. 8. 4. 

19 Brhad. IV. 3. 1. 

30 Haiti/a. I. 2. 

91 Brhad. IV, 4. 23 enumerates all the five attribute*, 
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mind. (sSnta) 13 self-restrained (danta), self-denying (uparata), 2 * * •* patient 
itidksliu) and collected (samadita). 24 To these are sometimes added 
parity of food and as a consequence purity of nature (sattva-suddhi) ; 89 
the fulfilment of the vow of the head (sirobratam) 2 8 which indicates 
either the rite of carrying fire on the head or as Deussen suggests 27 the 
shaving of the head hare (as implied by the term mundaka). 28 

§ 4. TflE RELIGIOUS FACTOR. 

But the most potent influence on Ancient Indian Education was that of 
the religious environment. The Indo-Aryans when they first settled in the 
Indus valley were deeply impressed with the most imposing manifestations 
of Nature. They picked up what was beautiful and striking in Nature, 
looked upon that as the governing force in their regions and tried to pro¬ 
pitiate i t by prayers for their own welfare. The sky, the atmosphere and the 
earth exhibited such attractive phenomena at different times that they sang 
out praises to them : from the first, the Sun received the greatest attention 
followed by the Dawn; 29 from the second, Indra, Parjanya, Vayu and 
Rudra were offered frequent worship; 80 and from the third, Agni, 
Soma, Vanina and Pushan carried the highest respect. 31 They sometimes 
rose above this Nature-worship, caught a glimpse of the Head of all 
these uuities and praised Him in stirring and sublime verses. 32 Agni 



3 3 Katha. JI. 24 ; Mundalca. I. 2. 13 ; Svet. VI. 22 ; Maitru. VI. 29 and X. 22; Kaivalya. 
IIT. 4 

* 8 Katha. II. 24. a* Katha. II. 24. 

35 ChSndogya. VII. 26. 2 ; Mundaka, III, 2. 6 ; c. f. also Mabanarayapa. 

»• Mtmdaka. III. 2. 10—11. 

87 Philosophy of the Upani'hads, p. 73. 

r ‘ : or other passages proving the doctrine of Adhikarabad ?oo Aitareya hranyaka III. 2. 
6. 9 and V. 3. 3. 4 ; Cbandogya. III. 2. 5 ; Brbad. VI. 3. 12 ; MahftbhSrata, gSnti- 
rarba, 309th Adhyaya ; Va4i;tba Che. II and XIII; Vi?hpu XXIX. 7 aud 
A XIX. h and XXIX. 10 ; Yajnabalkva L 28 ; Harit I. 20 ; I. 21 ; U&nS III. 35- 
37 ; 4tri I. 8 ; Gautama XII; Menu II. 16 ; II. 109 ; XI. 181 ; Vatsyayana’s 
KSmnsfltra Bk. VII. Ch. II. 41. 55. 

»» Rgveda I. 115 ; III. Cl ; VII. 75. 

•* Hgveda II, 12 ; IV. 46 ; V. 83. etc. 

• i Rj, Tela 1.1 i V 2b ; VI, 53 ; VII, 86 etc. 
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making his appearance in the form of tlie Sun in the heavens, of the 
lightning in the atmosphere and of fire on the earth was soon considered 
to bo the mouth or representative of all the gods. While sharpening a 
stone into some weapon men originally saw sparks and then found out 
how to produce fire, or a conflagration due to friction (caused by roaring 
winds) of branches of Aruni was observed clearing forests, burning 
down various animals, melting ores, and he got the idea of keeping fire, 
of using it for cooking and of offering oblations to it. In this way 
probably they marked the usefulness of the various phenomena in Nature 
aru ‘ out of cheerful simplicity made them objects of their worship. Fire 
was to be kept up by every householder, oblations offered to it and hymns 
sung in its praise. In the morning and evening, prayers were also said 
by the river-side to the Sun as it rose and set. Thus even in the Rgveda 
sacrifice appears to be the centre of all religious activities, though its 
elaborate development and varied classification was the work of the 
second stage of the development of Indo-Aryan religion. There are 
hundreds of allusions to the materials and performances of sacrifices and 
the designations of priests at them in all the mandalas of the Rgveda, 
which it is not necessary here to quote. 83 

Fach of the Vedic poets was probably the family priest at tb.e court 
of some chieftain or nobleman who wanted to propitiate the gods for 
prosperity and success by sacrifice with bis help. Each poet handed down 
his own hymns to his descendants some of whom probably made additions 
to the original composition. Each mandala of the Rgveda was thus a 
family collection, handed down from generation to generation and no 
doubt guarded jealously as a family inheritance. Later on, a sort of 
competition probably arose among such priestly families to possess the 
best hymns and led to the formation of a dignified and expressive literary 
dialect. 

As the influence of the priests increased the ritual of the sacrifice 
became more complex. The technical lore of language and of hymns was 
taught by the poet-priest to his sons or nephews and this was no doubt the 
beginning of Ancient Hindu Education. In course of time probably due to 



48 MahSn'.'trTya Dny.iualrosn. Part II. pp. 359-371. 




the action of some powerful chieftain who wished to gather for his own 
benefit all the sacrificial literature, these family collections of hymns came 
to be amalgamated and taught together. 

There were three functions which the priest might perform in the 
ritual and to those who performed them different names were given. The 
‘hotri’ was the leading priest who while the sacrifice was being made recited 
hymns of praise in honour of the particular god he was worshipping 
(Indra, Agni, etc). And then part of the ritual was done by ‘udgafri’ 
whose duty was to sing the samans or hymns in praise of the Soma plant 
hypostatised and regarded as a god. Another priest was concerned with 
the manual acts of sacrificing and he was called an ‘adhvaryu 5 . There was, 
a! first, however, no distinct order and each priest might perform any of 
these functions. There was but one education for all, and each priestly 
student received a triple training so that he might perform any one of 
these three duties. Gradually, however, the ritual of the sacrifices became 
elaborated, and with its growing complexity some division of priestly labour 
became unavoidable. No one priest could become an expert in the 
three branches of the ritual and specialist training became necessary. 
Probably at first it consisted in a priestly student first learning the ritual 
cf all +he three branches and then specialising in one of them. The 
collection of Soma hymns into the ninetli book of the %vcda seems to 
show traces of this. But eventually something more than this was needed 
and there came to be thrdfe orders of priests, each possessing its own 
particular Veda and having its own training schools. 

All fue hymns to bo chanted at the Soma sacrifice were gathered into a 
separate collection called the Samaveda. All its verses except seventy- 
five were taken from the Rgveda and formed a special musical collection 
for the Soma ritual. It consists of two parts called Srchikas. The first 
Srcliika consists of stanzas, each of which was associated with a separate 
tune, of which there were no less than 585. The second part, or uttarar- 
chika, contains the strophes which were required for use in the ritual. 
The udgstri had to loam to ting all the tunes required for the Soma ritual 
and to know which particular strophe was required for each sacrifice. The 
complicated work of the udglttri priest thus led to the creation of a special 
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school for those who wanted to specialise in this branch of study. At a 
later date tunc books called giinas were prepared. 

Although the recitation of the appropriate hymns of praise at the 
ordinary sacrifices was the special duty of the ‘hotri’ priest, the ‘adhvaryu’ 
wno performed the manual acts of the sacrifice, was required to utter 
certain ritual formulas (yajunishi), and at different points of the ritual 
had also to utter certain prayers and praises. For the training of the 
adhvaryu 5 priests also, special schools arose, and their particular Veda 
was the Yajurveda . 35 This collection consists of prose formulas or 
mantras, among which many yerses, mostly taken from the Bgveda, 
are also interpolated. When these special schools were formed for the 
udgatri and adhvaryu priests, the older schools connected with the Bgveda 
came to be regarded as special schools for the hotri priests. 

By the time these various types of priestly schools had been formed, 
the centre oi: the Aryan civilisation had shifted eastwards and lay some¬ 
where between the Sutlez and the Jumna rivers. There came to be slight 
differences in the Vedic texts and each recension was called a sakha. 
Those who followed a particular sakha of a Veda were said to form a 
charana or school of that Veda. At sometime, however, precautions 
were taken for the preservation of the sacred text, and this led to the 
constitution of the padapatha 36 and other forms of the sacred texts. 

The different kinds of priestly schools had now become well developed, 
and were learned associations with a growing reputation and a priest 
was proud of the school in which he had received his training and lie 
could not perform his duties as a priest without having passed through 
one of these schools. The first duty of the student was to learn by heart 
the particular Veda of his school. This ho did by repeating after his 
teachor till perfect accuracy was obtained. He would also receive a great 
deal of instruction on his duties as a priest and also explanations of the 
hymns and ritual acts. The instruction was called ‘viddhi’ and the 

31 Sfacdonell’s History of Ancient Sanskrit Literature, p. 171 ff. 

36 Ibid. pp. 174 ff. 

86 Ibid, p. 51, 
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explanation ‘ arthavada.’ For a long time these discourses were given 
orally by the teacher in his own language but in course of time in each 
school the didactic material contained in the text tended to follow 
precedent more and more and finally became stereotyped in the 
Brahmanas . 87 These treatises written in prose were supposed to elucidate 
the texts and contained the speculation of generations of priests. A single 
discourse of this kind was called a Brahmana and later on all collections or 
digests of such discourses were called by the same name. Besides instruc¬ 
tion and explanation relating to the sacrificial ritual, they contain 
mythological stories and legends, speculation and argument and we can 
find in them the first beginnings of grammar, astronomy, etymology, 
philosophy and law. Their intellectual activity was centred, however, on 
the sacrifice. 

But though the Hindu education started out with the idea of the 
teacher passing on to the pupil the traditions he had himself received, yet 
even from the earliest times, the contents of the education must have 
begun co widen out. The sacrificial ritual itself gave birth to some of the 
sciences. The elaborate rules for the construction of altars led to the 
sciences of geometry and algebra being developed, and as it was sometimes 
desired to erect a round altar covering the same area as a square one, 
problems liko squaring the circle had to be faced . 38 The desire to find 
oat propitious times and seasons for sacrifices and other purposes gave 
rise to astrology, from which astronomy doveloped. The dissection of 
sacrificial victims was the beginning of anatomy. The care taken to 
preserve the sacred text from corruption led to the development of 
grammar and philology, while the deep questions with regard to the 
universe and man’s place in it, which were already being referred to 
in the sarnhittrs of the Vedas and discussed more fully in the Aranyakas 
and ITpanishads led to the formation of elaborate philosophical systems 
and the study of logic. 

According to tradition , 89 there are six subjects “ the study of which 
was necessary either for the reading, the understanding or the proper 

37 Macctonall’e History Ancient Sanskrit Liteiatnre, p. 202. 

it, 0. Dntt’fl Civilisation in Ancient It die, pp.93 ft, 

»• KVutilya : Iris confirms this trad ion, (H. ShSmsSstrrg Eng. Trump. ; p. 7.) 
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sacrificial employment of the Vecla.” Tliesc arc called the Vedangas and 
comprise the following subjects :—Siksha (or phonetics), Chhandas (or 
metre), Vyakarana (or grammar), Nirukta (etymology or explanation of 
words), Jyotisha (or astronomy) and Kalpa (or ceremonial or religions 
practice). “The first two are considered necessary for reading the Veda, 
the two next for understanding it, and the last two for employing it at 
sacrifices.” 40 Prom these, however, other subjects developed, as for 
example, the study of law from Kalpa. Thus the education of the ancient 
Hindus had its origin and development in sacrifice which occupied so 
prominent a place in the first and more specially in the second stage of the 
evolution of Vedic religion. 

But in the next stage some impatience appears to have been felt 
with the elaborate rites and sacrifices which the thinking section of the 
people regarded as useless. Hence the mind of the great rsis passed 
beyond the natural phenomena to the consideration of their cause and 
purpose : 

“Kim karanam brahma kutah sma jatii jibama keua kwa cha 
sampratisthah 

Adhisthitah kena sukhetaresu bartamake brakmabido byabasthsm”. 

“Is Brahman the cause ? Whence are we born ? Whereby do we live 
and whither do we go ? O, ye who know Brahman, (tell us) at whose 
command we abide, whether in pain or in pleasure.” 41 

The thought that was thus set up culminated in the doctrine : 

“Sarbam kkalbidam brahma tajjalaniti Santa upasita.” 

“All tlm universe indeed is Brahma ; from Him does it proceed ; into Him 
is it dissolved ; in Him it breathes. So let every one adore Him 
calmly ”. 42 

Hence like the modern educators the ancient Hindus saw that complete 
self-realisation was possible only through finding ono’s own relations to the 
world around one and thus realising that all things have their beginning, 

40 Quoted in R. C. Maznmdar’s Outline of Anciont Indian History am! Civilisation, 

pp, 30-31. 

41 Svetasvatara UpanisLad I, 1. 

** ChSndogya Upanijhad 





life and. cud in God. 45 So according to them the final emancipation was 
possible ouly through “communion with one’s fellowmcn and with the 
beauty and truth of the universe.” In fact, the ideal of the Hindu 
edu national theorist was to know oneself in relation to society and the 
universe and to find out the identity between the individual and the eternal 
self, for, this is “the only way in which we can eonceive the satisfaction of 
human aspirations, the completion of human knowledge and the sanctifica¬ 
tion of human life.” 

The Hindus from a very early time have held that each man is born a 
debtor, that he has obligations first to the sages who were the founders of 
liis religion and culture ; secondly to the gods ; thirdly to his parents. 44 
The first debt he repays as a student by the careful study of the Vedas ; the 
second he repays as a householder by the performance of a number of 
sacrifices ; the third debt he repays by offerings to the manes and by 
becoming himself the father of children. 4 5 When a man has thus paid 
ail the three debts he is considered free and becomes fit for applying 
himself to the attainment of final liberation. The early Hindus, therefore, 
considered education as a life-process and divided the life of an individual 
into four stages to each of which different duties were assigned 46 in such 
a way that their clue performance in any stage might prepare the 
individual for the next higher stage. In the first stage, the mind was 
opened and disciplined and the body made fit to carry out the orders of 
the mind. In the second, the individual put the principles he had learnt 
into practice and realised their true nature and that of the things of the 
world and its round of duties; and thus becoming pure in mind and 
body, in the third, he turned his attention inward to recognise the true 
and intimate relation between the individual and the eternal self in which 

45 Grin pare-* ‘‘Nityonuyanarp chetanaschetanamoko bahunam yo bidadhati kaman 
Tamab-mistham yenupafyanti dhlrastc?am £antih £a$fcwatf;netare?am’\ 

<l . ho is eternal in the non-eternal, who is lite of the living, who though 
One, fulfills the desires of Many. The wise who perceive Him within their 
self, to thorn bulongs eternal pcao«, to none elsn.”—KaibopaniMiad V. 13. 

** Mah&bb&rata, Adiparba, 229th Adhyaya. 

40 Mahabharata, Anu^faan&parba, 37th Adhyaya. 

** J&bala Upanishftd, t. pave M Brahmachari bhutv a 
banl bliftbst, ban! bbutwi prabr&jat. Sc# a no Mann VI, 34*35. 


grin bhabet, grin bhntwi 






-Was found, the explanation of the origin and the meaning of existence. 
Hence with the ancient Hindus as with Eroebel “ the purpose of education 
was to expand the life of the individual until it should comprehend this 
existence through participation in the all-pervading spiritual activity.” 

Hence we have in the Gita 47 : “Let no wise man unsettle the mind 
of ignorant people attached to action.” Tims the Gita forbids the 
wise to thrust on the individual the divine wisdom before he becomes 
fit for receiving it. It urges that the individual should perform action 
so that he may learn by doing, the true nature of his own self. This 
goes to show that the Hindu system was not in favour of dogmatic 
instruction and aimed at the development of the personality of the 
individual . 48 “ Indeed in the last stage of his life the individual becomes 
free from all fetters of law, of custom and of tradition and enjoys a life 
of perfect spiritual freedom and eternal bliss .” 49 It is thus clear that 
tho Hindu philosophers instead of giving an ‘ expression to the hostility 
to individuality * as has been suggested by some writers 50 aim at the 
greater development of individuality. In fact, instead of suppressing 
their individuality, “ they attain their real individuality, infinitely beyond 
these little selves which we now think of so much importance. No 
individuality will be lost; an infinite and eternal individuality will be 
Realised. Pleasure in little things will cease. We are finding pleasure 
m this little body, in this little individuality, but how much greater the 
pleasure will be when the whole universe appears as our own body ? If 
there be pleasure in these separate bodies how much more pleasure when 
all bodies are one ? The man who has realised this, has attained to 
freedom, has gone beyond the dream and known himself in his real 
nature .” 01 So not only does the identification of the individual self with 
the eternal self ‘not imply the loss of individuality but it is the only 
means by which individuality can be conserved and developed.’ 

47 HI. 26. 

*° Also compare Gft5 III. 29 ; Pradna IT pa nil ail, 1st Pralna, 2; Taittirlya Upanisad- 
Vrga V’alH; ChSndogya Upanisad—Satyakama Jabiiln 

40 lectures on the Origin of Religion—Max Muller, p. 365. 

50 A Brief Course in the History of Education—Monroe, p. 21. 

The Science and Philosophy ol Religion—Swftml VivekXnanda, pp. 188-JW, 
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CHAPTER II. 

ANCIENT HINDU EDUCATION : ITS AIMS AND OBJECTS. 

Three or four words are to be met with in Ancient Indo-Aryan 
literat ire which roughly correspond to the modern word “ education.” 
Firstly the word “ siksh ” is to be found in the Yedic hymns which 
means “ to learn to recite.” In the Brahmanic, Upanisadic and Sutra 
literature the word “ adhyayana ” is to be met with which literally means 
“ to go near ” and e xpresses the idea of pupils going to some teacher for 
education. Thus the initiation ceremony “upanayana” was instituted 
which literally means “ taking near.” Young children were taken near a 
teacher for their education. In early Vedic times instruction was confined 
to particular families where the father generally taught his sons and 
there was no such initiation ceremony; but later on it came to bo 
regarded as the preliminary to school-life. Thirdly, the word “vinaya” 
is to be met with in classical literature which comes from a root 
meaning “ to lead out in a particular way.” Thus it literally means 
“an action in which (inborn faculties) are led out (i. e., trained) in a 
particular way ” or “ an action in which (one) leads (oneself) in a 

particular manner.” The first meaning is identical with that of 

“education” and the second expresses the idea of the formation of 
character. Kalidasa carries the credit of having used it very often in 
that sense. Hero is a reference to the ‘development theory of 

educati m: the inborn powers of man are to be drawn out and 

developed. “ Probod!;a is used by the same poet to express 
the results of education. It means “ awakening ” or “ enlightenment.” 
Indeed an idea of the all-sided development of man was conceived by the 
Indo-Aryans and this will be further evident from the following 
passages:— 

“Learning brings on Vinaya (development of inborn power or 
modesty) which it its turn enhances the worth of man .” 53 


e * JTitopadoSft, 






Whoever learns by heart, writes, observes, asks questions (to get 
difficulties solved) and waits upon the learned, has his intellect 
developed like a lotus by the Sun’s rays .” 53 

“ Just as well-secured learning brings on enlightenment and leads 
to the formation of character .” 54 

But an all-sided development of man cannot be complete unless he is 
prepared by the education he receives, not*only for this life but also for a 
future existence. The harmonising of these two purposes in due propor¬ 
tion has always been a difficult task for educators. Thus in the Middle 
^.ges in Europe stress was laid upon preparation for the world to come, • 
while modern European systems often tend unduly to ignore this side of 
education. But the ancient Hindus attempted a happy synthesis of both 
these purposes. Thus a young Brahmin was prepared by the education he 
received for his practical duties in life as a priest and teacher but the need 
of preparing him for the life after death was also included in the education 
he received. The same may be said of the young Kshatriyas and Vaisyas 
who were required not only to fit themselves for their respective vocation 
in life but also to study the Vedas and give heed to the teachings of 
religion. 

Hence the object of Ancient Hindu education was made three-fold: 
the acquisition of knowledge, the inculcation of social duties and religious 
rites and above all the formation of character. 

The technical name for study proper i. e., "Vedic study is " swadhyaya.” 
The object in view was the three-fold knowledge (trayl), that of Ilk, 
Yajus and Saman . 55 Besides the three Vedas the branches of knowledge 
cultivated by the Hindus included not only literature, both sacred and 
secular with its accessories, Grammar, Phonetics, Exegetics and Metrics 
but also Logic, Philosophy Itihasa, Vartta (Economics), Dandania (science 
of government), Dhanurveda (science of war), Astronomy, Law, Medicine 
and Mechanical and Einc Arts of all descriptions. 


63 SubhSsita, 61 Kaghuvar^am. 

fSatap&tha BrShmana I. 1. 4. 2. 3 ; II. 6. 4. 2-7 ; IV. 6 . 7. 1. 2.; \ . 5. 5. 9 ; VI. 3, X . 
10.11. 12 j X. 5. 2.1. 2.; XL 5. 4.18 j XII. 3. 3. 2; otc., etc, 
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Besides these we find innumerable references to the supremo or highest 
know] - ige, technically called parjj-yidya, as distinguished from all other 
knowledge termed apara, as is done in the Mundakopanisad. 1 ® The 
Mundaka 57 defines aparavidyli as comprising the four Yedas and the six 
Yedangas. By the para-vidya, the Mundaka understands that knowledge 
through which the ultimate Reality is known. All knowledge, parii or 
apara, is opposed to ignorance, avidya. Para-vidya, however, i3 extolled 
as sar .\-vidya-pratistha, the foundation of all arts and sciences, 58 as 
edan-ja, the final and highest stage of Yedic wisdom 59 and as verily the 
„ science >f sciences wherein lies implicit the knowledge of everything. 6 * 

A few citations would show clearly how the insufficiency of even the 
knowledge of the Vedes and indeed of all existing knowledge is recognised 
in the Upanisads. 

In the Chandogya Upanisad 91 Narada acknowledges to Sanatkumara : 

“ I have studied, most revered Sir, the Kgveda, the Yaiurveda, the 
Sampveda, the Atharvaveda as fourth, the epic and mythological poems 
as fifth Vela, grammar, necrology, arithmetic, divination, chronology, 
dialectics, politics, theology, the doctrine of prayer, necromacy, the art of 
war, astronomy, snake-charming and the fine arts—these things most 
revered Sir, have I studied : therefore am I, most revered Sir, learned 
indeed in the scripture (mantrabit), but not learned in the Atman 
(atmabit). Yet have I heard from such as are like you that ho who knows 
the Atman vanquishes sorrow. I am in sorrow. Lead me then over, I 
pray, to the farther shore that lies beyond sorrow.” 

SanatkumSra said to him: Whatever you have studied is but words,** 

Similarly in the ChUndogya,®* Brhadaranyaka® 3 and KausitakI® 4 
treating of the same topic, Svetaketu professes to have been taught by his 
*ather Aruni, but fails to answer the eschatological questions propounded 
by King Pravahana (in the KausitakI Citra Gangyayani) and returning 
in anger to his father reproaches him : “ So then, without having really 

*• 1.1. 4. 1. 1. 5. 

*« Mmi<J*kope uijah I. 1. 2. *» Ibid., III. 2. 6. 

«• Ibid., 1.1. 3. VII. 1. 

«» V. 8.10. «»VI,8. ® 4 I. 
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done so, you have claimed to have instructed me ”; 65 “ it was imagination 
then when you previously declared that my instruction was complete.” 66 

Again in the Chandogya® 7 it was shown that Svetaketu’s “ thorough” 
study of “ all the Vedas ” for full twelve years leaves him only full of 
--onceit and confidence in his study and wisdom but ignorant of tho 
questions put to him by his father regarding the One and Self-existent, 
through knowing whom every thing is known! 

Accordingly we find several emphatic declarations of the principle 
as pointed out by these examples. “ Therefore let a brahmana, after . 
he has done with learning wish to stand by real strength (knowledge of 
the Self which enables us to dispense with all other knowledge)” says 
the Brhadaranyaka Upanisad. 68 “He should not seek after the 
knowledge of the books, for that is mere weariness of the tongue ” 
says the same Upanisad elsewhere. 69 The Taittiriya Upanisad 70 says 

Before whom words and thoughts recoil, not finding him ” while the 
Uatha Upanisad 71 emphatically states that “Not by the Veda is the 
Atman attained, nor by intellect, nor by much knowledge of books.” 

In this view the Kntha Upanisad 79 even regards aparli-vidya as 
avidya and emphasises its essential inferiority and worthlessness, although 
^he aparli-vidya includes, according to the Mundaka 73 the four Vedas 
together with the six Vedilngas. 

From the same ideal standpoint and standard of knowledge Kalp 
or ritualism comes in for its special share of condemnation. 74 The 
Mundaka 7 5 openly brands as fools those that seek to perform mere rites 
and ceremonies. The BrhadlTranyaka 7 6 in a spirit of depreciation thinks 

08 Chandogya Upanisad, V. 3. 4. 

** BrbadSrapyakopanisad, VI. 2. 3. 67 VI. 1. 

88 III. 5.1. 80 IV. 4. 21. 

70 II. 4. 7 il. 2. 23. 

78 I. 2. 4-5. »»1.1. 5. 

74 l‘or the entire evidenco see Dr. It. K. Mookerji’s article in Sir A^utoja Mukerji 
Silver Jubilee volumes, Vol. III. Ta-t I. Orientalia, pp. 220f.. upon which 
I have freely drawn. 

»« I. 2. 7. 
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it fit to compare those who instead of knowing and recognising the Atman 
as the only Reality, merely offer sacrifices to the gods, to domestic 
animals, ministering to the comforts of their owners. We read there: 77 
“ By sacrifice the world of the fathers, by knowledge the world of the 
gods is gained”. In the Aitareya Aranyaka 78 we find the following: 
“To what end, shall we repeat the Veda, to what end shall we sacrifice? 
For, we sacrifice breath in speech or in breath speech.” 

In the later Upanisads, however, we find a more friendly attitude 
towards the sacrificial cult. In Katha 79 the performance of certain 
ceremonies and works leads to the “ overstepping of birth and death ” and 
to “ everlasting rest.” This tendency towards reconciliation and synthesis 
attains its climax in the Maitrayana Upanisad, of which the very first 
passace affirms that the laying of the sacrificial fires leads to a knowledge 
of Brahman, while in IV. 3, it is expressly laid down that a knowledge of 
the Veda, observance of caste-duties and asrama-duties are all essential 
to the emancipation of the natural atman and its re-union with the 
Supreme Atman. In Yajnabalkya Samhita 80 we read: “brahmanas 
endowed with Vedic studies are superior to all (the other castes) ; of them 
those given to the performance of religious acts, are superior; of them 
those gifted with the knowledge of the Self (are superior). The worthiness 
of a person is not determined by mere learning or asceticism ; but he is 
known as a worthy person in whom both these exist. Again . The 
study of the Vedas, sacrifice, celibacy, penance, self-control, faith, fasting 
an d control over the senses are the instruments of the knowledge of the 
Self." HSrlt Samhita 83 speaks in the same strain: “So long one 
enjoys the pleasure of seeing the Atman he should not act against the 
religious practices mentioned in the irnti and the smriti (such as penances, 
meditation, etc.) It should be noted, however, that orthodox and 
traditional Prahn.finical opinion does not find any real antagonism between 
the sacrificial cult, the scheme of practical life under the orders of caste 
ind Ssvama on the one hand and the Upanisadic spirit of the quest of 


7* III. 2. 6. 

«o 1.199-200. 
•» VII. 8. 


7J L 5.1C. 

»» 1.17. 

»i jti, 190; confan III. 191. 
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tho Brahman on the other. The importance of the passages expressing 
such attitude is only to emphasise the supreme importance and worth of 
paravidyS. 

It is obvious, however, that all men are not physically and mentally 
fit for a the J acquisition of paravidya, nor can they be fit for it, all at once. 

It was to meet this difficulty, that the ancient Hindus considered education 
as a life-process and divided the life of an individual into four stages to 
each of which different duties were assigned in such a way that their 
due performance in any stage might prepare the individual for the 
next higher stage. Thus the ancient Hindus did not ignore this mundane 
existence but on the other hand prepared the people for it by providing 
for education on a caste basis ; so that on the completion of their education 
they found no difficulty in obtaining a means of livelihood. 

Indeed social efficiency was one of the aims of Ancient Hindu 
Education. Prom the modern point of view a socially efficient man is 
he who is not a drag on his society and who far from interfering with 
the efforts of others, contributes to the progress and development of the 
society from which he has freely received nourishment for his body and 
soul. Hence every student was taught the rights and duties holding all 
together (Dharma), and even an advanced soul had no right to give up the 
duties pertaining to its position untildt had shuffled off the mortal coil. 

We have the explicit mention of the value of philosophy as sustaining man 
in unremitting social service. ‘ Infinity is bliss, and only one who obtains 
) bliss performs social duties. 5 [Ch. Up., VII. 22. Compare " Atm$ iva 
Sevah 55 (Bgveda 1. 73. 2) and “Esa hyevanandayti 55 (Taitt. Up.).] 

5 None would strive to work or even to live, if only this bliss in the 
human heart (ananda) ever ceased to be. Then joy would cease, and the 
thought of its ceasing smites humanity with horror. 583 Thus the veiic 
ideal was the harmony of work and worship attained through perfect 
obedience to the divine will. Education aimed at developing the power 

l'p.da hyevaisa etaEmin ndaramantaram kuruto atha tasya bhavani bkabati 
(Taitt. Up.). J 

Upastaranamaham prajayai pa&inam bhQyasara 

YSoJiam.,.3u3rQseny5m manu$yebhyah 

(T. A., IV. 1.), 
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and gifts of the people along these lines. It took advantage of the 
natural reactions of the child, and developed his individuality, only to 
lose it finally in the larger life of the universe. 

Again, as the development of the spiritual side concerned the Hindus 
more than anything else, the moral purpose completely dominated the 
school-life of the Hindu student. He had to go through a course of 
discipline which helped to form his mind and to make his body fit to 
carry out its orders. Froebel rightly observes: “ To give firmness to 
the will, to quicken it and to make it pure and strong and enduring is 
the chief concern in education.” The German educator Herbert was 
also a staunch supporter of the formation of character as the aim of 
education. That the ancient Hindu educators also laid the greatest 
emphasis on the formation of character will be evident from the 
following:— 

“ The result of education is good character and good behaviour.” 2 A 

“ The result of studies^' is good character and good conduct.” 85 

“ 0 Yaksa, listen, high moral character is undoubtedly the only 
valuable qualification for being a brahman a, not so much race nor 
learning. Character should be scrupulously cultivated by all and in 

particular by the brahmana.a brahmana without good 

character is less than a sudra. 86 

“ A conquest does not make a hero, nor studies a wise man. He 
who has conquered his senses is the real hero. He who practises virtues 
is really wise.” 87 

“ Neither austerities nor the Yeda nor the Agnihotra nor gift of 
sacrifical presents can save one who has resorted to low conduct and 
deviated (from the path of duty).” 88 “The Vedas do not purify him 
who is void of good conduct, though he may have studied them together 
w; 1 the six Angas; the metres .leave this man at death as full-fledgeil 
bii b; leave boir nosi.” 88 “Like unto doors (unable to please) a blind 

• MahftbhSrata, Sav&parba, 5th adbySya. 

• 6 MahSbbaratft, Udyogaparba, 38th adhyaya. 

MahSbhirata, Banaparba, 312th adhyaya. 

VySLaa SambitS, IV. 59-60. 

M Vft$i?tba Samhita, Ch. VI. 


88 Vfi^i jthft Samhitfc, Ob. VI, 




man bow can all the Vedas with the six Angas and esoteric 
a brahmana who is devoid of good conduct.” 90 


sciences 


please 


“ Conduct is the highest virtue as inculcated by the smrti and the 
sruti.” 91 “Devoid of conduct, a brahmana does not obtain the merit 
of reading the Vedas. Possessed of good conduct he reaps the entire 
fruit (of such study).” 92 “Having thus observed the origin of virtue 
from (good) conduct, the sages accepted conduct as the basis of all 

austerities.” 93 

Kautilya speaks in the same strain : “Restraint of the organs of the 
sense on which success in study and discipline depends can be enforced by 
abandoning lust, anger, greed, vanity (mana), haughtiness (mada) and 
overjoy (harsa). Absence of discrepancy (avipratipatti) in the perception 
of sound, touch, colour, flavour and scent by means of the ear, the eyes, 
the tongue and the nose is what is meant by the restraint of the organs of 
the sense. Strict observance of the precepts of sciences also means the 
same ; for the sole aim of all the sciences is nothing but restraint qf the 
organs qf sense. Whosoever is of reverse character, whoever has not his 
organs of sense under his control, will soon perish, though possessed of the 
whole earth, bound with the four quarters.” 94 

Atri 95 says : “The panegyrists, the flatterers, cheats, those who act 
harshly and those who arc avaricious— these five brahmanas should never 
bo adored, even if they are equal to Brhaspati in learning.” A brahmana 
who knows only Gayatrl but who is thoroughly self-restrained is better 
than he who knows the three Vedas (but) who is not self-restrained, who 
eats al (sorts of) food and sells everything (*.<?., prohibited things).” 90 
“Keithe:* the study of the Vedas nor liberality nor sacrifices nor any self- 
imposed restraint, nor austerities ever procure the attainment of rewards 
to a man whose heart is contaminated by sensuality”. Eor, “when one among 


#0 Va&stha Samhita Ch. VI; c. f. the four 31okas in this chapter which immediately 
follow those quoted above. 

Mann 1.108. *» Manu I. 109. 

« 3 Manu I. 110 ; c. f. Manu II. 118. 

91 Artha^Sstra, R. Syama&strl’a Eng. Trans,, p. 12 ; c. f, Kamandakiya UTtislra, 1st 
Sarga, 31oka 20. 

08 I. 379. »« Menu II. 118. 
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all tte organs steps away from him, even as the water (flows) through the 
one (open) foot of a (water-carrier’s) skin.” ^ukraeklirya says: “One should 
bring to bay or discipline by the hook of knowledge, the elephant of the 
senses which is running to and fro in a destructive manner in the vast 
forest of joyable things.” 97 “Discipline is the chief thing to the guide or 
King. This comes through the dictates or precepts of the sastras. This 
gives mastery over the senses and one who has mastered the senses, 
acquires the sastras.” ' 3 In Kadambaii we find a young ascetic admonish¬ 
ing Pundarika for losing his self-control, thus : “Verily all knowledge 
is fruitless, study of holy books is useless, initiation has lost its meaning, 
pondering the teaching of gurus avails not, proficiency is worthless, 
learning leads to naught, since even men like thee are stained by the 
touch of passion and overcome by folly.” 99 

In order to achieve this high ideal of perfect mastery over the senses, a 
life of strict discipline was prescribed for the student. He had to shun 
sensual pleasures of all kinds and lead a simple austere life. He was 
inspired by the high ideals of the teacher with whom he lived in close and 
intimate contact and imbibed social and moral virtues by his precept and 
example. At the same time the tender side of his nature was nourished 
and domestic virtues developed by the sweet and affectionate relationship 
with the wife and children of the teacher. 

97 Oh. I. lines 198-94. 

98 Sc kranitieSra, Oh. I. lines 181-82 ; c. f. Ch. I. lines 183 85 ; 191-92. 

pu Kadambari, C. M, Riduiog’s Eng. Trans., pp. 110-111, 
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HOME EDUCATION OF THE CHILD IN ANCIENT INDIA. 

We have already referred to the acquisition of knowledge as one of 
the aims of Ancient Indian Education ; hut it was the acquisition of such 
knowledge as would enable a man to attain a right attitude in life. In 
one of the Upanishads we are told that the Right and the Real are 
concealed under the glamour and glitter of knowledge, as the real form 
of the Sun is obscured from our view by the halo of light surrounding 
that.luminary. 100 We are told also that the knowledge of the self, of 
eternal life, is not obtained by learning, by the recitation of texts or even by 
listening to the experiences of others, but is entirely a matter of the 
individual’s interiorisation 101 which finds all things in the universe in v! eir 
proper place and proportion and fills the earnest seeker with sweetness 
and light, born of love for all and renunciation of the self. Indeed, 
Education in Ancient India was not merely concerned with the instruction 
of the young ; nor even with the formation of habit and the devclopm out 
of will-power. It sought to build up the whole being of the individual 
and to enable him to lead the best and the highest kind of life possible 
for him in the circumstances in which he was placed. Educative influences 
were so planned as to mould his life from the moment he was conceived 
to the moment of his death. The system included the anxious care-taking 
of the babe, the efficient breeding of the child, the delicate training of 
adolescence and the gradual developing of the sense of values in the little 
thought of acts of daily life. His domestic and social duties were so 
arranged as to develop a life of constant social service and spiritual drill, 
to load finally to a surrender of the realised self in communion witii the 
Divine. If education was conterminous, it was also co extensive with 
life. 

100 Satyasjapihitara mukbam.apavniu satyn llmrmaya drislitaye—Isa Up. 

101 NayamStmS prabachaneua labhyo na me d bay a. na bahuua irutena* -Kafka Up. 
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The embryo was treated through the expectant mother and a 
ceremonial or a festivity ensured emph&tic attention at every stage to 
matters of embryonic and babe welfare. Numerous Yedic hymns which 
are outside the regular collection impress on the parents the need for 
complete concord and agreement and for harmony with the laws of 
Nature, to ensure the real happiness of the babe to be born. It is clearly 
recognised that the mother, as she is the first, is also the most powerful 
of educators whose influence just before and during pregnancy would 
make or mar the child’s welfare in after life. If she thinks of things 
holy and serene, enjoys peace and happiness and finds her atmosphere 
congenial, she can stimulate the child’s mental faculties, induce patriotic 
and other virtues and instill spiritual force into its mind. When she is 
enceinle the prayer is to secure her health and that of the foetus, so that 
boi h might be alive after the parturition. The expectant mother has her 
surroundings solemn and silent, which lay the foundations of the spiritual 
training of the future child. 102 

After confinement the mother is placed under pollution for a month 
and a half, to ensure the concentration of her attention on the infant. 
The hymns used at the jiitakarma draw attention to the need for the 
service of humanity with an abiding faith in the Omnipotent, for building 
the babe’s physique by attention to the breast-milk of the mother. On 
this latter circumstance depended not only tho life of tin; tender one, but 
its natural endowment of strength and its mental and moral qualities 


11)11 Pregnant women must not bathe in bathing places, allow liair to be loose or lie 
with head high or low and must not walk in the open air. They must avoid the cemetery, 
burial ground, large trees, etc. (Strata, III, 10). c. f. Potavattu I. 5; Divyabadcina, 
pp. 2, 79, 107, 441 and 523. 

c. f Mrgasthonas: ; The Brachraanes are the best esteemed, for they are more consistent 
in their opinions From the time of their conception in the womb they are under tho 
guardiai. cr.re of learned mon who go to the mother and under the pretence of using somo 
bic&ntatioiiP for tin- welfare of herself and her unborn babe, in reality give her prudent 
hints and counsels. The women who listen most willingly are thought to be most 
fortunate in their children. After the birth, the children are under the care of one 
person after another, and n .oy advauefe in a: each succeeding master is more 

accomplished than his predecessor.'— Fragment 41. 
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(ayur varcho yaso balam). At tlie niskramana the child was taken into 
the open, to admire the gay flowers and the green leaves 031 the back¬ 
ground of the Sun-lit sky. It breathed the pollen driven by the wanton 
wind, witnessed the bright plumage of the dancing peacock and was treated 
to the music of the gurgling brook and the sweet song of the birds. A 
spirit of cheery optimism and a sense of the joyousness of life are sought 
to be instilled into the child almost from birth as at the name-giving cere¬ 
mony (nama-karana)—which was certainly in vogue at least as early as 
the Yajurvoda—by the friends and relatives assembled for the purpose. 
After the celebration of the first birthday it was given its food in the 
placid moon-light and taught to trace the course of the Moon and the stars 
as they appear on the heavens unwearied night after night. In fact, 
its individuality was respected and emotions aroused at every ceremonial. 

The parents of little Goyama performed in due order the rites of the 
birthday, the sight of the Sun and the' Moon, the vigil, the namc^giving, 
the walking and moving of legs, the feasting, the increase of food, the 
teaching to speak, the boring of ears, the cleansing of the ear, the dressing 
of the hair, the .taking to school etc., 103 This attention to the child in 
tbe first four or five years must be of high educative value. Jung and 
Freud have proved by psycho-analysis that the habits formed in these 
years have great influence in determining not only the physical status of 
the child but the future emotional and volitional life of the adult. 

The ceremony of tonsure (chaula) is at the age of three or five, 
when the consciousness of self appears and asserts itself. Advantage is 
now taken of his growing egoism for establishing regularity in daily 
life. He is to rise early, and wash specially his teeth and eyes, to have 
regular meal times and retire to bed an hour or two after sun-set. His 
home-education would begin from now. Comenius calls the first years the 
mother’s school and finds here the rudiments of all later education. And 
this was true of the Indian mother whose share in education is well 
brought out by the epithet Yirasu—‘ The mother of heroes ’—of a 
Kshatriya.lady and by invokiug the name of the mother when trying to 

108 .Antagftdo Dasao, Barnett’s Trans., p. 20; Mantra mb a of the Apa ;, .arubin«, Id, 2 , 
Aioka’s Book Edict, IX, 





appeal to a sense of heroism. We have good examples in the epithets 
Anjaneya for Hanumana ; Kuntimata applied to Bhxma and Kaunteya to 
Arjuna. The child was taught that he was a brother to the Nature's 
dumb creation, to the guileless calf of the milchcow and even to the 
noisy Indian crow. The high rocks and giant trees were to him embodi¬ 
ments of a mysterious power which he was taught to reverence. Nature’s 
phenomena like thunder and lightning were explained as the results of 
the working of this Unseen Being, as much as the soft stillness of the 
night and the motions of the spheres. He was led from Nature to 
Nature’s God. This was the foundation of his spiritual training. 

The family under the guidance of the father was the next factor in 
the child's education. Kalidas calls a child * well-trained at home* as 
* having a real father ’ and exhorts each and every father to bring up his 
chill von according to the religious instructions by example as well as by 
precept. Pestalozzi says that life educates more than the school and that 
the centre of elementary education is the sympathy of ideas, the speech 
and the intelligent activities of a well-organised family-life. The Hindu 
joint family furnished the child with his first lessons in the art of co¬ 
operation. It is the schooling ground of the social virtues—of sympathy 
with distress, of unselfish affection, of gratitude for service, of regard for 
elders, of social service without a sense of patronage and of self-sacrifice 
in the interest of the other members of the community. In family life 
(done, in other words, is there complete provision for what Froebel 104 
calls ‘ the fundamental need of childhood ’—self-expression. 

The Indian home was not so much a preparation for the school as a 
supplement to it. The father, sitting under the bounteous mango or the 
shady banyan and the grand-mother at her leisure, kindled not only the 
child’s love of Nature but his interest in literature, by telling him stories 
and reading aloud to him extracts from the golden deeds of the epic heroes 
and heroines. The child's personality was worked and developed and his 
work as ess d and appreciated in bis treatment of nursery rhymes as well 
a - in the reproduction •/' these stories. In a joint family, trained to share 


jo* The Education of Man., p. 102. 
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wliai lie had with others one could expect the idea of giving foremost in 
the mind of every juvenile Nachiketas and the incipient spirit of 
commercialism clean wiped out of his mind. Thus the Indian family 
training did not aim at enabling the child to be useful to the family at 
the earliest possible moment by training him in some practical art but 
aimed at the harmonious development of his powers. 



CHAPTER 1Y. 

Elementary Education in Ancient India. 

v 

Tlic weaning of the child from the sweet and softening influences 
of family life was signalised by a groat ceremony which took place 
probably at the age of five. Sometime later, at the age of seven or 
eight, was initiation into sacred lore at the hands of a spiritual teacher. 
Bat ir. a system where the boy generally followed the occupation of his 
father, it is probable that ho was trained by actual participation in those 
activities that were required of him in adult life. So primary schools 
in the modern sense probably did not exist in the earliest times) 
Even in the Sutras there is no mention of different curricula for the 
different stages of education. Indirectly wo can gather some infor¬ 
mation about them from the references in almost all the works of 
ti e later systems of philosophy as to the competency of the student 
to outer upon the study. Eor instance, the study of Nyaya and 
Tarka required a student to have gone through the course of grammar, 
literature and lexicon. 105 For Vedanta, a previous knowledge of Vedic 
hymns, of Yedangas and a course of regular religious instruction and a 
pure righteous mind were necessary. 106 Whoever was authorised to 
enjoy the fruit of the religions rites coul l study MimansS. 107 Thus the 
different sciences laid down different standards of previous preparation, 
the highest of them being that of the Vedanta. The SlTnkhya, Nyaya and 
Vaishesika systems were a sort of realism and a student who understood 
written Sanskrit could commence their study, which made him observe and 
think of the matter and of its properties. No hard and fast rules were 
laid flown anywhere as regards the primary or higher course. That Was 
all left to the discretion of the teacher who marked the capacity of the 
pupil and led him on step by stop from one hook to another. 

105 AdliTtavy* *^kft r,? T 1 ^^^yakosoi'aclliitanyfiyo balab, 

t AdhiHrf tubiclhibadh- "Utavedav** dangatwenSpatato nit&ntanirmalaiwaDtah. 

* 9 Falasvamyamadli iMrab. 


J* 







MINfSr^ 


*§L 

a book on astrology, 108 however, auspicious days and hours are 
mentioned for the commencement of the teaching of the alphabet to 
small children. But our authorities differ as to the earliest age for the 
commencement of such studies. Works on astrology permit education to 
begin as early as the third year but this was considered too early by 
writers on medicine. Oharaka, for instance, insists on the postponement 
of the school-going age to the fifth year. According to Yisnu Purana 
the period from birth to the fifth year of the child was regarded as the 
time for play, 109 after which 110 the time for study commenced. 
Nevertheless, in the case of precocious children, there was introduction 
to letters at the age of three and initiation to Yedic studies a few 
years later. According to Kautilya 111 “having undergone the 
ceremony of tonsure the student shall learn the alphabet (lipi) and 
arithmetic. After investiture with the sacred thread he shall 
study the triple Yedas etc.” Prom the Raghuvamsa 112 of Kalidasa 
we learn that when the tonsure ceremony was over, Prince Raghu 
learnt the proper grasping of the alphabets along with the 
ministers’ sons of equal age and then entered the extensive field of 
learning like one entering the vast expanse of the sea through the mouths 
of a river. Killiditsa would not have mentioned the fact of ministers’ sons 
being likewise fit for school, if the prevailing sentiment of the time had 
looked at such juvenile training as incredible or impossible. According 
to I-Tsing 113 the children learn the letters of the alphabet 
etc., when they are six years old. Yuan Chwang informs us 
that boys passed on to the study of arts and sciences at seven 
years of age, so that elementary education must have begun 
earlier. 



108 Mfthurta Martapda. 

109 ICalah kridanakam te tadantc adhyayanasya clia 
Tatah eauiaetabboganam tesyante tapah 

—V'isnu Parana, Part I, XII. 18. 

“o Manu II. 37. 

111 Artha&istra, R. Syama Sastri’* Eng. Trans., pp« 10-11. 

113 Canto HI. 6ioka 28. 

115 Takakuau’e Eng. Trane., pp. 171-72, 
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Kalhana’s Rajatarafigini also refers to elementary education in the 
following passages : — 

“ Taking the name of Suyya, he grew into an intelligent (youth) and 

, , having learnt his letters, became a teacher of small boys in 

the house of some householder.’ 5114 

“Kfimadeva . ...having acquired a knowledge of the aksaras- 

became a boy’s teacher in the house of Merubardhana 
(a minister).” 11 - 5 , 

V . » 

• • • s \ 

But the Hindu Dharmasutras and Grhyasutras have no reference 
to any form of literary education outside the Brahminic schools. But 
silence in works of this kind is not certain evidence that facilities for 
primary education did not exist and the Brahmins may have had reasons 
!< r wishing to ignore any form of education which was not in their 
hands. We have numerous references to the various and wide-spread 
uses of writ’ng in the Jatakas; to the writing of epistles, sealing 
a letter, the forging of letters, inscriptions on a gold-plate, inscription 
over hermitage, letters of the alphabet engraved on gold necklets, 
inscriptions upon garments and accoutrements, the scratching of a 
m essage on an arrow, writing on a leaf etc. 116 \ ' 

r* t uddhist tract called the Sil3s which dates from about 450 B, C. 117 
gives a list of children’s games. One of them is AkkharikS (Lettering) 
which is explained as '‘guessing at letters traced in the air or on a play- 
f el low s back. , Such a game amongst children seems to show that the 
knowledge' of the alphabet was prevalent at least among a certain 
section o* the community. The Greek writers Nearchos and Curtius, 


111 Stein’s RSjataraSg’ni, Vol, I. p. 196, 

118 Stein’s Rajatarangipl, Vol. I. p. 134 . 

u * Jstakft 11 • 95 i 174 i VI - 3 ™, 385, 403; I. 451, IV. 12-1 ; IT. 36, 372, 37G; IV. 7, 257, 
:;55, 488; V. 59, 67,125 : VI. 29 ; VI. 520 ; IV. 489 ; VI. 390; VI. 408 ; II. 90 • 
II. 174 : IV 55; VI. r»69, 400. 

317 Rhys Davids—Buddhist India,p, 108, 








in the last quarter of the fourth century B. C., refer to the custom 
of the Indians of writing letters on cloth and bark. No doubt, 
Megasthenes, at a slightly later date, relates that judicial cases in India 
were decided according to unwritten laws and that the Indians knew nc 
letters but in another passage, he speaks of the use of mile-stones to 
indicate distances and halting places on the high roads. 118 Taking these 
passages together it seems that at that time, writing was used for public 
and private notifications, though this does not necessarily imply the 
existence of schools for teaching these arts. 

But there is a passage in Jataka I. 451 which indicates that there 
were elementary schools where the art of writing was regularly taught. 
It tells us how when a rich man’s son “ was being taught to write ” 
his “young slave used to go with his young master's tablets and so 
learnt at the same time to write himself. ” There is a passage also in 
Lalitavistiira ” 1 1 9 which shows that at the time when it was composed 
it was not uncommon for some hoys at least to learn writing and 
arithmetic and there were some facilities for this in the shape of 
elementary schools of some sort and that these wero outside the 
monasteries. Here we are told that following the usual custom of the 
world Gautama Buddha went to the * writing ’ school to practice well all 
figures, letters, calculation and reading and writing and moral precepts. 
It is interesting to note here that a modern system of teaching the 
letters of the alphabet was also then known as the teacher then taught 
each of them in association with a sentence beginning with the letter. 190 
The first lesson in writing delineated in sculpture is at Beshwar. 
The writing hoard shows a few kharoshti characters, which the infant 
Buddha is supposed to have written. 121 According to the Elephant Cave 
Inscription of the year 165 of Mauryan era (157 or 148 B. C.) 
Ring Kharavela of Kalinga leart reading, writing and arithmetic in 


110 Indian Palaeography, J. G. Buhler, p. 6. 

Ch. X. 

180 Lalitavietara—R. L. Mitra, p. 184. 

1,1 Sculpture No. 347. (Spooner’s Hand book, p, 54). 
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his childhood. 1 * 3 The Siksa enumerates the course of elementary study 
as comprising the art of writing (lipi), prayers and psalms (stuti), 
meanings of words and their mutual relationships fnighantu) and 
elementary grammar including terminations and tenses, declensions and 
inflections (sabha). The Divyabadana 123 has reference to school-room 
(lekha-silla), to sciences taught (ketubham), to stories which delight 
the vOung learners (parikatha), to pencils used in writing (tula) and the 
abacus (janitra) used in teaching arithmetic. The Lalitavistara 124 refers 
also to the wooden writing-hoard (phaluka). Jataka No. 125 1 * 5 refers 
r ot only to the wooden writing hoard (phalcika) hut also to the wooden pen 
(barnaka). And it is interesting to note that both of these are still used 
in Indian elementary schools. 

It is well known that , Asoka issued his Inscriptions with a view to 
promote amongst his pk)ple Dharma or the Law of Piety. These 
inscriptions were composed in vernacular dialects and inscribed in 
two different scripts. This shows that they were meant to suit 
the people of the different provinces and implies a certain 
percentage of literacy among the people. In the words of 
Mr. Y. A. Smith 1 * 6 “the care taken to publish the imperial 
edicts and commemorative records by incising them in imperishable 
characters, most kilfully executed, on rocks and pillars in great 
cities, on main lines of communication or at sacred spots frequented by 
pilgrims, implies that a knowledge of reading and writing was widely 
diffused, and that many people must have beeu able to read the documents. 

The same inference may be drawn from the fact that the inscriptions are 
composed, not in any learned scholastic tongue, but in vernacular dialects 
intelligible to the common people and modified when necessary to suit 
local needs.” 
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The next question which awaits solution is how far during all the 
centuries that Buddhism existed in India, Buddhist monasteries influenced 
the general mass of the people, at least those who adhered to Buddhism 
and provided opportunities of elementary instruction. Before we can give 
our verdict we shall do well if wo bear in mind that in breaking down the 
monopoly of higher learning which has been in the hands of Brahmin 
teachers and in offering the possibilities of education to men of all casies, 
Buddhism may have done something to extend amongst the people of India 
the desire for some elementary education. It is also quite certain that 
Buddhist educational ideals and practices were mostly derived from or 
closely connected with, those of Brahmizusm. No doubt the persuit 
of secular knowledge would almost seem, from one point of view, to bo 
contrary to the spirit and purpose of Buddhism and yet the monasteries 
had to make provision for some sort of general and secular education when 
they found that their rivals—the Brabminical schools—were open not only 
to young brahmanas who were destined for the priestly office, but to others 
of the twice-born castes as well. Moreover, elementary instruction was 
also imparted by the Buddhist monasteries of Burma, 127 Ceylon, 123 
Tibot 129 and China. 130 All these considerations may lead one to the not 
improbable conclusion that Buddhist monasteries in India also began to 
impart elementary education of a secular kind, at sometime or other. 
Mr. V. A. Smith remarks : 131 “ It is probable learning was fostered by 

the numerous monasteries and that the boys and girls in hundreds of 
villages learned their lessons from the monks and nuns as they do now in 
Burma from the monks. Asoka it should be noted, encouraged nunneries, 
makes particular reference more than once to female lay disciples as well 
as to nuns. I think it likely that the percentage of literacy among the 
Buddhist population in Asoka’s time was higher than it is now in many 
provinces of British Iudia. The returns of 1901 show 1 '" that in the 


i97 Sbway Yeo, Ch. II.; Burma Past and Present—Albert Pytcbe, pp. i00-92. 
138 R, S. Hardy, Eastern Monachiem, pp. 18 and 318ff. 

199 S. C. Dan, Indian Pundits in the l and of Snow, pp* * 3-11. 

* 80 Fa-Hien, Legge’s Eng. Trans., p> 78. 

181 Atfoka, third edition, p. 139. 

*»» The Indian Empire, Imperial Gazeteer, Vol. IV. (1907). p. 416, 
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United Provinces of Agra and Oudh which include many great cities and 
ancient capitals, the number of persons per 1000 able to read and write 
amounts to only 57 males and 2 females. In Burma where Buddhist 
monasteries flourish, the corresponding figures arc 378 and 45.” There is 
not, however, any very clear evidence of the fact that Buddhist monasteries 
began to impart popular secular education as early as the days of As'oka; 
hut we should hear in mind that the rise of Bnddhism is synchronoous 
until the rise of mighty Indian Empires and the welding together of a 
large part of India into one Empire, under the strong rule of Mauryan 
sovereigns, must have given increased opportunities for trade and commerce 
and this may have also led to an increased demand for popular schools 
where the three B,’s could be learnt. Moreover, the prevalence of the 
Vaisnava cult, centuries before the Christian era, which held out the 
possibility of the attainment of salvation by an earnest layman who does 
his duty as expounded in the Bhagahad Gita is the evidence of a wide¬ 
spread movement amongst laymen in India and it would be not unlikely 
that it would he also characterised by a growing desire for education. 
And the growth of the popular form of Buddhism of the Mahayana school 
which similarly hold out hopes of spiritual progress to those who are not 
able to forsake the world and become monks must have given a keener edge 
to this hankering for secular education. 

As a matter of fact we find that at the time of the visit of Ea-Hien 
(399-414 A. 1)) the monasteries seem to have begun to undertake instruc¬ 
tion of a more general kind than merely instructing those who joined tho 
v.rn. ha in the precepts of Buddhism. In speaking of the monastery at 
Pstalipulra or Patna, he sayo 133 : “ By the side of the Tope of Asoka there 
lias boon made a Mahayana monastery, very grand and beautiful; there is 
ulso a Hmajrana one; the two together containing six or seven hundred 
monks. The rules of demeanour and the scholastic arrangements in them 
arc worthy of observation. Oilmans (monks) of the highest virtue from all 
quarters and students, inquirers wishing to find out truth and the 
grounds of it all resort to those monasteries.” In a note on Ea-Hien’s 
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reference to the “ scholastic arrangements ” at Patna Prof. Leggo 
ot.is . . Why should there not have been schools in those monasteries 
in India as there were in China ? Pa-Hien himself grew up with other boys 
in a monasteiy and no doubt had to go to school. And the next sentence 
•shows us that there might be schools for move advanced students as well 
as for the sramaners.” Thus there seems no reason to doubt that by the 
time of Pa-Hien the monasteries may have given some general instruction 
not only to young novices but even to pupils who had no intention of 
joining the samgha. At all events the system was in full swing at the 
time of I-Tsing’s visit. He says 134 : “ To try the sharpness of their wit 
lie} pioceed to the King s court to lay down before it the sharp weapon of 
their abilities; there they present their schemes and show their (political) 

d e ^ s &eu king to be appointed in the practical government . They 

receive grants of land and are advanced to a high rank ; their famous names 
are as a reward, written in white on their lofty gates. After this they can 
folloto “lever occupation they like ” But there is a passage 135 which 
puts the matter still more clearly and leaves no doubt upon the question : 

hose white-robed (laymen) who come to tho residence of a priest and read 
chiefly Buddhist scriptures with the intention that they may one day become 
tonsured and black-robed are called “Children” (miTnava). Those who 
(coming to a priest) want to learn secular literature only, without having 
any intention of quitting the world, are called “ students ” (brahmacharl). 
These two groups of persons residing in a monastery, have to subsist at 
their own expense. In the monasteries in India there are many “students” 
who are entrusted to the bhiksus and instructed by them in secular 
literature. On the one hand the “ students ” serve under priests as pages, 
on the other tho instruction will lead to pious aspirations. It is, therefore, 

very good to keep them in as much as both sides are benetitted in 
this way.” 

These passages make it quite clear that prising out of the duty of 
the bhiksus to teach and spread their doctrines and of tho relation of ilie 
teacher and pupil which the discipline of the order required, the Buddhist 
monastery had become a place where lived not only those who were studying 


181 I-Tsing, pp. 177-78. 
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1 io Buddhist doctrines with a view to joining the order but also those who 
iad no intention of doing so but were residing only for the sake of secular 
knowledge and education. This practice may have been inflenced by tne 
Brahminical schools which were open not only to young brahmanas but to 
others of the twice-born castes as well. 

The Chinese travellers furnish us with some idea of the curricula 
''* studies carried on in these monastic schools. Yuan Chwang says 
that children began by learning the alphabet and the siddhir-astu, 
a primer of twelve chapters. Then began the study of the five Vidyas— 
sabda-vidyS (grammar), Silpasthana-vidya (arts and crafts), Chikitsa- 
. i'va (medicine), Hetuvidya (logic), and Adhyatma-vidya (philosophy). 
I-Tsing gi\es more details ; says he : 136 “ The name for the general secular 
literature in India is Vyakarana, of which there are about five works, 
similar to the Five Classics of the Divine Land (China). 

I. The Si-t’an Chwang (Sfddha-composition) for beginners—This is 
ah ) called S ldhirastu, signifying * Be there success ’ (Oh. lit. ‘complete be 
good luck!’) for, so named is the first section of this small (book) of 
learning. 

There are forty-nine letters (of the alphabet) which are combined 
v itli one another and arranged in eighteen sections; the total number 

of syllables is more than 10,000 or more than 300 slokas.children 

leai'i this book when they are six years old and finish it in six months. 
This is said to have been originally taught by Maheswara-deva. 

II. The Sutra—The sutra is the foundation of all grammatical 
science. This name can be translated by * short aphorism * and signifies 
that important principles are expounded in an abridged form. It contains 

1000 slokas and is the work of P3ninl....Children begin 

to learn the Sutra when they are eight years old and can repeat it in 
eight months’ time. 

• II.—The Book on Dhfttu—This consists of 1000 sb.kas and treats 
particularly of grammatical roles. It is as useful as the above Sutra. 

*»« I-Teing, pp. 175-179. 
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IV. The Book on the Three Khilas— Khila means ‘wasteland’, so 
called because this (part of grammar) may be likened to the way in which a 
farmer prepares his field for corn. It may be called a book on the 
three pieces of waste land ; (1) Astadhatu consists of 1000 slokas ; 

(2) Wench’a (Manda of Munda) and consists of 1000 slokas ; (3) UnJidi too 
consists of 1000 slokes. (The first deals with cases, and conjugations and 
the two others with the formation of words from root and suffix or 
suffixes). 

V. Vritti-sfltra (Kasikavritti)—This is' a commentary on the 

foregoing Sutra' (i. e., PaninI’s Sutra). .. It'cites the text of 

of the Sutra and. explains minutely its manifold meaning, consisting 

altogether of 18,000 slokas...Boys of fifteen begin to study this 

commentary and understand it after five years. - 

There thus seems to have been a long course of grammatical study of 
Sanskrit language, beginning when a boy was six years' of age and lasting 
till he was twenty, which, was a preliminary to the study of higher subjects 
in the secondary stage of education. But this profound study of 
Sanskrit grammar was of a higher rather than of an • elementary type and 
it is curious that I-Tsing makes no mention of any •arrangement for the 
teaching of reading and writing to the lads who were taking up this course 
nor of the teaching of arithmetic. It would seem, however, not 
unlikely that when once the monasteries had • begun 'to receive 
pupils who ' were not intending to join the community, the system 
might have been generally extended add to have catered even for 
children who only came to learn the three E’s and receive some' simple' 
religious instruction, and the analogy -of Buddhist schools as they exist 
in Burma and Ceylon even down to the present day would seem to 
confirm this. 

A description of the elementary education carried, on in Burm a in 
Buddhist monasteries as given by Lieutenant-General Albeit Fy.tche 
may help us to form some picture of what the Buddhist elementary 
schools in India were probably like, though difference of country and 
lapse of time may havo brought about many changes. It is almost the 
universal custom for Burmese parents in every class of life, to - cause their 
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eons to enter the monasteries as novices, for the purpose of learning 
to read, and write. As soon as the hoys are able to read and write, 
religious books are put into their hands, from which they imbibe religious 
no. ions and become acquainted with at least some portions of their creed... 

. Before a lad can obcain the novitiate he must be at least 

eight years of age, and his entrance into a monastery is a marked event 
in i ds life. He proceeds through the streets to the monastery, dressed 
in the richest apparel his parents can afford, riding on a horse gaily 
caprisoned, or sitting in a handsome litter borne on the shoulders of four 
or more men, with gold umbrellas held over their head, and accompanied 
by music and a large procession of kinsfolk and acquaintances. On 
reaching the thresh hold of the monastery, the postulant is delivered by 
his parents over to the Superior or Tsaya-dau, after whom he repeats the 
two Buddhist formularies of the “Three Refuges” (tun-surana) and the 
ten obligations (das-sil). His head is then shaved and his fine secular 
dress is cl: mged for the yellow-robe. Erom that time his identity is 
lost, he is subjected to monastic discipline, the monastery becomes his 
ho; 10 and he must go round every morning with his alms-bowl and subsist 

on the daily hod that is given him . The novices do not 

generally remain in the monasteries beyond a few years and then they 
return to secular life : but in the event of their remaining until they are 
twenty years of age, they can then, if they wish it, receive full ordination, 
and become patsengs or professed members of the order.” 137 

“ Some boys are boarders, othors attend the monastery every day. The 
instruction begins by teaching a boy the letters of the alphabet written on 
a rough wooden slate. These he learns by shouting them out at the top 
of his voice. All the books which are learnt are religious ones, and the 
curriculum includes the learning of Pali formul® and prayers necessary 
for religious worship. The life and sayings of Buddha and the Jatakas 
are the chief elements of instruction. The pupils repeat their lessons 
word fer word after their teacher, as they sit in rows before him and chant 
after him all in tho same way.” 188 

,7 Burma Pftpt and Present, Lieut-General Albert Fytche, pp. 190-92, 

** 8 Shway Yeo, Cb. II, 







“ The monastic system in Burma has-a practical, interest'from its being 
connected-with national education.. Every, monastery has its school-, where 
in harmony with the national religion are''leamt-. the' same lessons, which' 
have been taught from generation to generation for a couple- of' thousand 
years. On arriving at some obscure spot in the interior of the country, 
the first sign * of life that. often strikes .the ear, is the murmuring sound 
proceeding from the monastery school ; and'there is not a town or village, 

scarcely even a hamlet, I think, that has not at .lqast one of such 
schools.” 13 ? ' \ \\ 

• ' V . / ' ' v.\ 

In schools in Buddhist monasteries in Ceylon the condition of affairs 

v was very similar. 140 There was generally a.school attached to the pansal 
oi residence of a Buddhist priest. The children did not all attend at the 
same period of day but as they had leisure went to the pailaal to repeat 
then lessons and then returned home or went to their employment in some 
othei place. The school was a mere shed open at the sides, with a raised 
. platfoim in one corner covered with sand on which letters, were traced by 
tae fingei of the child learning to write. Lessons were usually repeated 
aloud and were recited in a singing tone, several boys frequently joining 
in choius. TIiq alphabet was first learnt and was usually copied on 'till 
eaves ; after that the union of vowels and consonants. Then the pupil 
)egan to write the letters upon sand, holding in the left hand a piece of 
wood to erase what hail been written. The course of reading included 
about fourteen books. (1) A name book which was a collection of names 
of villages, countries, temples, caves, etc.; (2) an enumeration of the 
various signs and beauties upon the person of Buddha ; (3) stanzas in 
honour of Buddha, Truth etc., with some grammatical rules also ; (4) an 
account of the birth of Ganesa, etc., ;• (5) stanzas in praise of Buddha 
in Liu, Pali and Sanskrit; (6) Navaratna (“The nine Jewels”)—a descrip¬ 
tion and eulogy of nine most precious things in the world, the principal 
of which is Buddha ; (7) Sanskrit proverbs with explanations ; (S) Sanskrit 
stanzas in honour of Buddha with explanation; (9) Sanskrit stanzas 
containing the names, of the last twenty-four Buddhas, etc. ; (10) Pali 

J * a Burma Past and Present, Albert Fytehe, p. 205. 

140 R. S. Hardy, Eastern Monachism, pp. 18 and 313 f£. 
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stanza* in honour of Buddha ; (11) Sanskrit stanzas in honour of the Sun ; 

(12.) Sanskrit stanzas on the management of the roice in recitation; (13) Pali 
stanzas in honour of Buddha ; (14) the Amarakosa or Sanskrit lexicon, 
with a Singhalese commentary. There was a course of further studies for 
those Singhalese students who wanted to prepare themselves for the 
priesthood or for the medical profession. 

In tli© primary schools attached to Buddhist monasteries education 
was imparted through the medium of Pali which was the language of 
tiie masses and not through Sanskrit as was the case in BrShmanic schools. 

WIlCv ^ 0 bMkkhw named Tamelu and Tekula, brahmins by birth but 
converted to Buddhism, complained to their Lord that the priests ‘differing 
iri 1 neage, in birth, in family’ corrupted the language by their own 
dwlect and offered that they would put down his teachings into Sanskrit 
verse. Gautama said to them “ You are not, O bhikkhus, to put the 

word of the Buddha into Sanskrit verse . I order you 0 bhikkhus, 

to learn the word of the Buddha each in his own dialect.” 141 

In Southern India the Jaina ascetics^vho established the Digambara 
sect of Jainism in 'lamil land, in Andhra and in Karnataka from the early 
centuries of the Christian era enriched the three vernacular languages of 
these three countries. They did not use the modulated Prakrt forms 
like the Buddhists but used Sanskrit words in their unchanged or tatsama 
forms in vernacular writing and thus embellished Telegu, Tamil and 
Kanarese literatures. They also wrote the grammars of these local 
vernaculars m Sanskrit. They again appear to have started elementary 
schools for children, as strangely enough we find in Andhra, Tamil and 
Karnataka, and even in. MaharSstra that the first sentence taught to 
children in vriting varnamlila is still the Jaina salutation “Om namah 
Siduham”. The Telegu people use the formula “ Om namah Sivaya, 

Sihdham nam'd.] . ,4 - ‘The first part has been added subsequently by the 
Saivas in the South to obliterate the influence of the Jainas when they 
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themselves started Matams and PSthsSlas or primary schools in 
villages and towns.” “In Kalinga or Ooriya the formula is “Sidhirastu” 
which is clearly Jain . 143 In Maharastra “ Sri Ganesaya namali ” is added 
to “Om namah Siddham.” These relies show that formerly the Jain 
ascetics took a great share in teaching children in the southern countries. 

The effect of Muhammadan domination upon these primary schools 
must have been very considerable. Muhammadanism, at any rate, helped 
the development of Indian vernaculars and might have given a great 
impetus not only to the teaching of vernaculars but also to instruction 
through them. But the growth of a large Muhammadan population might 
have lessened the number of such Hindu elementary schools and the use of 
Persian as the official language by the Muhammadan rulers made even 
Hindus resort to Muhammadan teachers in order to obtain a 
knowledge of this language and with it the possibility of obtaining 
Government employment. These Persian elementary schools must then 
have become numerous in the Muhammadan period. As Abul Pazl, 
Akbar’s personal friend and minister says 144 : “In every country, but 
specially in Hindusthan, boys are kept for years at schools, where they 
learn the consonants and vowels. A great portion of the life of the 
student is wasted by making them read many books. His Majesty orders 
that every school-boy should first learn to write the letters of the alphabet 
and also learn to trace their various forms. He. ought to learn the shape 
and name of each letter, which may be done in two days, when the boy 
should proceed to write the joined letters. They may be practised 
for a week, after which the boy should learn some prose and poetry by 
heart and then commit to memory some verses to the praise of God or 
moral sentences, each written separately. Care is to be taken that he 
learns to understand everything himself but the teacher may assist him a 
little. He then ought for some time to be daily practised in writing a 
hemistich or a verse and will soon acquire a current hand. The teacher 
ought specially to look after five things, knowledge of the letters; 
meanings of words ; the hemistich ; the verso ; the former lesson. If 
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this method of teaching be adopted, a boy will learn in a month or even 
in a day, what it took others years to understand, so much so that people 
will get astonished. Every boy ought to read hooks on morals, arithmetic, 
the notation peculiar to arithmetic, agriculture, mensuration, geometry, 
astronomy, phytdognomy, household matters, the rules of Government, 
medicine, logic, the tabi’i, riyazx and ilalu sciences and history ; all of 
which may he gradually acquired. In studying Sanskrit students ought 
to learn the Yyakarana, Niyai, Yedanta and Patanjal. No one should bo 
allowed to neglect those things which the present time requires.” This 
passage, however, does not refer to Hindu primary schools although 
it mentions Hindu Sanskrit education. But such schools no doubt 
continued to exist and would be used by the Hindu trading and agricultural 
classes. 

Pietra della valle 145 who visited India in 1623 thus describes a Hindu 
primary school in South India : — “In the meantime, while the burthens 
were getting in order, I entertained myself in the porch of the temple, 
beholding little hoys learning arithmetic, after a strange manner, which I 
will here relate. They wero four and having all taken the same 
lesson from the master, in order to get that same by heart and 
repeal likewise their former lessons and not forget them, one of them 
singing musically with a certain continu’d tone (which hath the force of 
making a deep impression upon the memory) recited part of the lesson ; 
as for example, “one by itself makes one”; and while he was thus 
spoaking, ho writ down the same number, not with any kind of pen, nor 
on paper hut (noi to spend paper in vain) with his finger on the ground, 
the pavement being for that purpose strew’d all over with very fine sand ; 
after the first had writ what he sung, all the rest sung and writ down the 
same thing together. Then the first boy sung and writ down another part 
of the losson ; as for example, “ two by itself makes two”, which all the rest 
repeat ed n the same manner and so forward in order. When the pavement 
was full of figures thev put them out with the hand and if need were, 
s i t f'wkl it with new sand from a little heap which they had before them 
vvh ere with to v rite further. Aid thus they did as long as the exercise 
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continu’d, in which manner likewise, they told me, they learnt to read and 
write without spoiling paper, pens or ink, which certainly is a pretty way.” 
Mr. William Adam in his Reports on Vernacular Education in Bengal 
(1835-38) ] 16 mentions that one of the text-hooks used in the Hindu 
vernacular schools was Subhankar’s rhyming arithmetic rules which he says 
were evidently composed during the existence of Muhammadan power, as it 
was _ull of Persian terms and reference to Muhammadan usages. This 
shows how even the Hindu elementary schools had to accommodate them¬ 
selves to some extent to the altered circumstances which were brought 
about by Moslem rule. 


140 Edited by Rev. J. Long, p.97. 






CHAPTER V. 




SECONDARY AND HIGHER EDUCATION IN TnE BRAHMANIC SEATS 

OE LEARNING. 

We have already seen that before the upanayana and the commence¬ 
ment of Vedic study the Hindu child did not pass his days idly but 
received an elementary training in the writing schools in one of which 
Gautama Buddha received his primary education. But in earlier times 
the education of the child up to the age of seven seems to have been 
irorc in the home than in these schools. But later on when the religious 
ceremonials were beginning to increase in complexity and the literal 
sen. e of the hymns was becoming foreign to the people in general, it 
became neccsary to take precautions for securing and establishing their 
sense. “To attain these objects” says Weber “those most conversant with 
the subject were obliged to give instruction to the ignorant and circles 
were formed .round them of travelling scholars who made pilgrimages 
from one teacher to another according as they were attracted by the fame 
of special learning”. 147 

Thus there gradually camo into existence a large mass of literature 
composed by eminent teachers, containing explanations and discussions 
of various texts and allusions and references to their application to rituals. 
The Yajurveda and the Brahmanas teem with discussions of the moaning, 
significance and application to several. Vedic passages, 148 These discussions 
and dissertations were later classified and arranged under different heads. 
The datapaths Brahmana mentions the AnusSsanas 149 which are 
commandments issued to the learners of the Veda in conformity with the 
spirit of these texts ; the Viclyas or mystic and sacred lore; Vakovakya or 
logic ; ilibasa or legendary history ; Purilna or legendary loro ; Nar3smsis 
or verses in commemoration of patrons and heroes ; Glithas or sententious 
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sentences. The Taittiriya Aranyaka has practically the same list but puts 
the two last together. 15 0 

It is as a result of this process and further specialisation of the various 
branches of learning that we have the systematisation of the Vedaugas. 
The first reference to the Vedangas is to be found, I believe, in the term 
Anusasana, which occurs in the Satapatha Brahmana. Havana explains 
the term as meaning the vedangas and. his explanation is not inherently 
impossible, as the Vedangas were then already in the embryo, and it might 
- be included under the general term, anusasana, which, laterally means only 
studies and directions auxiliary to the study of the Vedic texts. 18 ^ ' 

' > \ \ •. V 

The earliest of the Vedangas appear^ to' have been Kalpa., which 
contains not only directions.for sacrifices,' as \is usually believed, .but, .also 
general rules of conduct and regulations in reg'ard- to study, and 'teaching. 
It is mentioned in the Svetasvatara Upanishad,. 182 for 'instance,. that it 
was laid down in the early Kalpas that knowledge of the highest.kind 
should not he imparted to one who was not calm and tranquil in spirit and 
who was not a son or resident disciple. - The Nirukta was the crystallisation 
of the discussions stimulated by the . spirit of enquiry prevalent in the 
age of ritualism. The riddle verses of the Atharvaveda represent probably 
the earliest step in this direction. .The Yajurroda - has the expression 
“prasnam etc.” and the Brahmana has prasnin, ahhiprasnin .and prasna- 
vivSka—questioner, cross-questioner and answerer. There can hardly .be 
any reference here to‘parties in law-suit’ which is a gratuitous, nssump- 
tion. The significance.is educational rather than legal. Prasha in course 
of time, came to denote a section or .division of a thesis. Along.' with the 
prasnin of the Yajurveda and the ProvSchika of the Atharvan, we may 
take the Nirvacliana of the Brahmana literature, ' which is certainly 
connected etymologically with Nirukta, 183 the science of etymology. The', 
best known work under this head is that of .Yaska, who mentions no 

160 Satapatha Brahmana X. 1 ; Taitt. Aranyaka II. 9 ; Atharvaveda XV. 6. I'lu? lnt'ai.in;;.- 

of these terms are clear from Taitt. Aranyaka I, 1, 1, G otc. 

161 As in Taitt. Up. 1,1, 13. 

Svefc. Bp. VI. 22 ; c. f. MaitrS. Br. Up. VI. 29. 

188 Nirukta is derived from nirvach to explain. 

.7 



<SL 

fewer than a dozen predecessors of whom Aupamanyava, Arunaviibha, 
Sakapuni and Sthaulashthlvi are otherwise known. 134 

Of the other Vedangas Siksha and Chhandas are already in evidence 
through the evolution of Vedic phonology and early works on Chhandas 
are known to have existed, hearing the names of Yaska and Saitava and on 
Siksha as preserved in the Manduki school. The earliest of the existing 
works is that of Pingala Nag a on Metrics and of Vyasa on Phonetics. 
Vylikarana had a long history and development before the days of Panin! 
who mentions at least sixty-four distinguished predecessors. In Yaska’s 
day the Vyakarana seliool of Gargya stood in opposition to the Nairuktaka 
school founded by Sakatiiyana. Stages in the evolution of stellar astro¬ 
nomy arc marked by the mention of lunar asterisms and years in the 
hymns ; the solar year, intercalation and cyclic years in the Brahmanas ; 
and + he references to planets, vague in the Brahmanas but clear in the 
Upanishads. All this formed the subject-matter of Vedanga-Jyotisa. 

As long as the six Vedangas consisted of short simple treatises there 
existed only Vedic schools. But as the materials for the study of the 
subjects included in tbe six Angas accumulated, such an enormous amount 
of matter would have to be worked through by the intending students 
that it evidently became impossible for one student to acquire a mastery 
of all the subjects and so special schools arose for the study of special 
subjects. The members of the former devoted their energy to get full 
and accurate knowledge of the sacred texts together with the accompanying 
Angas but took very little care to understand the subject matter, so that 
they became “living libraries” ; while the special schools taught their 
special subjects thoroughly and intelligently. This is made clear by the 
state of Hindu learning in modern times. It is said that there arc men 
called Vaidics who can recite whole volumes of the Vedic texts. But 
besides this there are specialists who have an expert knowledge of some 
part of ancient learning such as the performance of sacrifices, grammar, 
law or astronomy. This specialisation must have begun in very early 
times, as the work of grammarians like Panini shows. Thus wore formed 
special schools of grammar, law and astronomy. 
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These special schools helped in the growth of a vast body of literature 
bearing on the Vedic texts which were further developed in the vai*ious 
schools of study and interpretation :— Sakhas, Vyuhas and Charanas. There 
were at least four different schools of Vedic interpretation, known to 
Yaska :—aitihasika, adbyatmika, adbiyajhika and svabhavika. The 
traditional learning was preserved and propagated by various families in 
different parts of the country. The patriarchal Gotras of the Arvas and 
the Kulas of spiritual teachers became special guardians of the composition 
of these schools and of the improvements effected by them in the 
arrangement and order of studies. In course of time, these gave place 
to new integrations of scholars— teachers and students — in the Charanas. 
Each Charana or school of Vedic study had its own arrangement of texts, 
its own manner of application of texts to rituals and its own rules 
"or the conduct and discipline of its members. The relationship by blood 
characteristic of the Gotra was now replaced by one of cultural relationship 
and socio-religious observances. In a work named Charanayavyuha (a 
catalogue of all schools or charanas) there are mentioned five charanas of 
the Bgveda, twenty-seven of the Black Yajurveda, fifteen of the White 
Yajurveda, twelve of the Samaveda and nine of the Atharvaveda. 

In course of time the sacred books which had to be mastered by the 
student had increased to a huge bulk and it became necessary to condense 
their teaching into some convenient form. This literature is 

known as the Sutras. These Sutra schools multiplied rapidly and 

came to fall into three classes according to their subject of 

teaching. The Srauta Sutra schools taught the details of ceremonials 

relating to Vedic sacrifices. Each Veda had its own Srauta Sutras and 
the noteworthy teacher of them are Asvalayana and SSnkhUliTyana 
belonging to the Bgveda, Latyayana and Drahy lyana to the Samaveda, 
Baudhayana, Apasthamba and Hiranyakeshin to the Blank Yajurveda 
and Katyayana to the White Yajurveda. Next come the Dharnia Sutra 
schools which taught the students the customs, manners and laws of the 
society. Then come the Grhya Sutra schools which taught the rights 
and obligations of the son, husband, the wife, the father etc., towards one 
another and set forth distinct rules for the conduct of each one. The 
present codes of Manu and YajnabSlkya grew up in one of these Oharma 



:r,■, schools. The Shulba Sutra schools taught geometry, purely as was 
require ! for the preparation of sacrificial altars. All these classes of Sutra 
.school branched off from the school of Kalpa. 

In course of time there grew up the different schools of Hindu Law. 
The notion that Hindu religion is exclusively the source of Hindu law 
is mainly responsible for the idea too often entertained that Hindu law 
is incapable of growth but the most superficial student of Hindu law 
will not fail to observe that in reality its history has been otherwise. 
Indeed- the chief agencies of this development have been custom and the 
commentaries. These commentaries written either by kings like Aparaka 
of Ivonkan or by learned Brahmins have twisted and tortured a text of the 
Smrti according to. the views of justice and practical utility entertained 
by tlieir authors and according 1 as these view's have been accepted in one 
place and rejected in another, have grown up the different schools of Hindu 
law. Thus Yijxianeswara, the author of the Mitaksara, when discussing 
the, text proscribing unequal shares for sons according to priority of birth, 
lavs down the general principle that practices expressly inculcated by the 
sacred low-codes may become obsolete and should be abandoned if opposed 
to public opinion. So also Nilkantha, the author of Mayukha in discussing 
tnc right oi a Sudra to adopt expressly refers On the authority of his own 
father, to custom as justifying 'him in the particular interpretation put 
by him on the following text of Saunaka “But a daughter’s son and 
a sis lot’s son are affiliated even by Stidras”. Again relying on custom ho 
com os to the C( nclusion that a boy can be adopted oven after marriage. 


Professor Winteniitz 186 has profounded the theory that the ArthasSstra 
was originally taught iu the schools of Lharmasilstra among the 
" duties of the king” but at tho same time it bi’anched off from the 
DharmnsUstTn and Was taught in separate schools of Arthasirstra, the 
reason being that the same teachers appear in the MaliabhUrta and 
elsewhere as authors, of both Dharmasastras and Arthas'ilstras. But 
Prof. V 'nte nhz i aores tho fact that Kauiiiya’s ArthasSstra itself 
ve'Ars i . tho existence of Varta (Economics) and Dandar-niti (Polity) as. 
separate branches of learning which developed vory early in separate 
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schools and the ArthasSstra and the DharmaSSstra utilised the results 
of the study of these two branches of learning in those schools. There 
are evidences in Kautilya’s Arthasastra showing that treatises on Polic} 
made use of sutra style. This together with the existence of separate 
works on Polity, e. g ., the Cbanakyasutra and Brhaspatisutra make 
it very probable that there was a sutra period in the development of 
treatises on Polity just as these was a sutra period in the development of 
the law-codes like that of Mann. It is not, therefore, likely at all 
that Arthasastras should branch off from the DharmasSstras. It was in the 
treatises on Dandaniti and Varta that full treatment can be made of the 
subjects of Polity and Economics. The Dharmsastras made only a very 
meagre treatment of those subjects because their full treatment was not the 
province of a code of law. It would, therefore, be proper to hold the view 
that the Arthasastras and the Dharmasastras developed on parallel lines and 
just as the DharmasSstras had a sutra period, so also the branches of 
learning— Yarta and Dandaniti —utilised by the Arthasastras passed through 
a similar sutra period and could well have been contemporaneous with 
the works of the corresponding stages of development of the Dharma¬ 
sastras. 

The growth of these special schools began not later than the 5 th 
century B. C. 158 It is thought that Law became a special subject of 
study at a somewhat later date than Grammar or Astronomy. But 
even in the Rumayana and in some of Bharmasutras there are traces 
that the specialisation bad already begun. Thus in the Bftmayana 187 
we find a reference to professors of the Tattiriya branch and to students 
who are specialising in the Katha branch of Vedic studies. On the eve of 
his journey to Dandakaranya Rama ordered Lakshmana to make 
various gifts to such men living under hn protection.- Reference 
to pandits who have specialised in Vedic learning, in the Parana s, 

$wara-lakshmana, in the science of music, in Chhanda-iakshmana, 

ico For the beginnings of specialisation, see Buhler, Sacrod Books of the Bast, Vol. XXV 
(The Law code of Manu), p. XLVI f£. 

187 Ayodhy&kanda, 32nd Sarga, 
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in Samudrk laksmana,' in Tala, in Astrology^ in Kalpasutra, in sacrificial 
ceremonies, in Logic, in Grammar, etc, authors - of books on a painting 
(Chitra-Kabya-pranetH) is also -to he found. 159 '■ Eajna brought all 
of them in connection with his sacrifice and then summoned Kusa 
and Laba to sing Riimayana in their presence. 160 Again in Gautama 161 
regarding the composition of the Parisad we find that besides the 
men who have completely studied the Veda, there are those who 
know the different Dharmasutras, besides the three representatives 
of the first thre: asramas. In' Yasistha 162 and Baudhayana, 16 3 the 
three specialists are student of the Mimansa, that is, one who knows 
ti c sacrificial rules, one who knows the Angas and one who recite3 
the works on the sacred law. In Manu 164 those who know the Vedas 
are reduced to three and the specialists are a Logician, a Mimansaka, 
one who knows the Nirukta and one who recites the Institutes of the 
sacred law. Similarly we find in Vasistha Samhita 165 the following 
specialists who along with others are called the sanctifiers of the rows 
of learned Brahminsone who knows the text of the four sacrifices 
(Asvamedha, Purushamedha, Sarvameda and Pitrmedha), one who 
knows Yajasena (branch of the White Yajurveda), one who knows 
the six Angas, one who. knows Chhandas (Vedic metre) and the 
brahmana who studies the sacred law treatises. 

These Vedic schools and Special schools were run by a teacher who 
admitted to his family as many pupils as he could manage. Such teachers 
were householders. To them students came from all sides “as water runs 
d« wn wards, as months go to the year”. 188 In a hymn of the Rgvoda 18 7 
there is a reference to such a school which compares, the meeting* together 
of the teacher and the taught with the gathering of the frogs in the 
rainy season : — 


Ram\yuna, Uttarukanda, 94th Saiga. 
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“Each of these twain'receives the other kindly, 

while they are revelling in the flow of waters. 
When the frog moistened by the rain springs forward 

and Green and Spotty both combine their voices. 
When one of these repeats the other’s language, as he who 

learns the lesson of the teacher, 
rour every limb seems to be growing larger, as ye 

converse with eloquence on the waters.” 

That such seats of learning continued to be popular down to the time of 
Harsa Siladifcya will be evident from Bana’s Harsacharita where a province 
is described as being resorted to quite joyfully by multitudes of people 
like a school by pupils”. Bitna, 168 greeted by his numerous relatives, on 
bis return from Harsa’s court made among others the following enquiries : 

u o tlle hoys pursue their studies at the proper time ? Is there the 
same unbroken daily application to the Yeda ? The old earnestness in the 
practice of the art of sacrifice ? Are there the same classes in grammar 
exposition, showing respect by days not idly spent in series of emulous 
disscussions ? Is there the old logic society, regardless of all other occupa¬ 
tion ? The same excessive delight in the MlmantiS, dulling all pleasure in 
other authoritative books P” 

But the most important seats of learning were the Brahmanic 
settlements and in connection with them Parisads or assemblies of 
learned brahmins who gave decisions on all points connected with the 
Brahmanic religion and learning. 169 These were in some respects 
like judicial assemblies 170 and in others like ecclesiastical synods 1 ” 
but as those who composed them were most of them also teachers, 
they corresponded to a certain extent to the associations of teachers 
in the Middle Ages of Europe which developed into Universities- The 
settlement of brahmins proficient in different branches of the ancient 
learning in various centres must have meant the gathering together 

168 Harjacharit—Cowell and Thomas, p. 71. 

l8B Civilisation in Ancient India—R. C. Dutt, Yol. I, p. 163. 
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so of a number of students who were receiving instruction from them, 
and thus these Parisads would form the nucleus of something 
corresponding to a University. In the Brhadaranyaka Upanishad 172 
re read that Svetaketu went to the Parisad of the Pafichalas. King 
Pravahana Jaibali was the member of Panekala Parishad of scholars 
which he attended every day. 


Max Muller says 173 that according to modern writers a Parisad 
o ght to consist of twenty-one brahmins, well versed in philosophy, 
theology and Law. But in early times it seems that a smaller number 
would have been sufficient. According to Manu 174 “Whatever an 
assembly of ten or three qualified brahmins, faithful to their duties, 
shall lav down as the law, must be accepted as such. Such an assembly 
shall consist of at least ten brahmanas consisting of three persons 
who each, know one of the three principal Vedas, a Logician, a 
Mimiimsaka, one who knows the Nirukta, one who recites the institutes 
of the sacred law and three men belonging to the first three iisrarnas. 
One who knows the Yajurveda, one who knows the Samaveda shall 
be known to form an assembly consisting of at least three members 
and competent to decide doubtful points of law.” According to 
Gautama 175 “All matters of doubt should be submitted to the 
deliberations of at least ton honest, greedless, impartial men of wisdom 
of the following type for settlement: Four of them must be brahmins 
well-versed in the Vedas; one member of good conduct from each of 
the following orders, viz., brahmacharins, householders and vilnapraslhas 
and tliree men who know the different institutes of law. A council 
consisting of the aforesaid type is called a Parisad.” According to 
Vasistha. 179 “Four men who each know one of the four Vedas, one 
who knows MimSnsa, one who knows the An gas, a preceptor of the 
sacred law and three leading men of the first three Ssramas constitute 
a Parisad consisting oi at least ten (members).” According to 
Baudhuyana 177 “it shall consist ten members consisting of four men 

■ ' * VI. 2. 173 History of Sanskrit Literature—Max Muller, pp. 128-132, 
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each know one of the four Vedas, one well-versed in Mimlinsli, 
one who knows the Angas and three brahmins belonging to the first 
three asramas.” According to Yajnabalkya 178 “Four persons well-read 
in the Vedas and religious codes or a number of brahmins versed 
in the three Vedas, form a synod. Whatever this synod or a person 
foremost among those well-versed in spiritual science declares is religion.” 
According to ParSsara 1 7 9 “ An assembly consisting of three or five 

brahmins who are well-versed in the Vedas and Vedangas even without 
consecrating the sacred fire is called a Parisad. Even a single brahmin 
who is a muni with a knowledge of his self and devoted to pi’ayers, 
performances of Velic sacrifices and ceremonial oblations, may 
constitute a Parisad in his individual capacity. In the absence of 
five brahmins of the aforesaid type, an assembly consisting of brahmins 
ubo are content with their own profession should bo regarded as a 
Parisad.” Further we are told “ He who is well- versed in the four 
^ edas and Vedangas, who studies the scriptures and has got a mind free 
from all hesitations or waverings should be regarded as constituting the 
hest Parisad in his individual self. In the absence of such a man, a 
council consisting of ten brahmana householders should be reckoned as 
a Parisad of the middling class.” 180 These details about the composition 
or tuc assembly are interesting as showing how specialisation in Vedic 
fciudy had begun in very early times. It is equally interesting to find 
that not only were the different faculties represented in this nucleus 
of a University but even a student (brahmacharin) was a member of 
the Parisad. 

Some of the centres of learning were the hermitages of rsis or other 
learned men who retired to the forests in their old age. We learn from 
Buddhist literature that the Buddha after stealing away from his father’s 
palace went to the hermitage of one of the ascetics living in the forest near 
the Itajagrha hills, Alara Kalnma by name. He taught Gautama the 
doctrine of nothingness. Gautama describes his progress thus : Very 
speediiy I learned the doctrine and so far as concerns uttering with mouths 
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and lips the words, “I know, I understand”, I and others with ine knew 
the word of wisdom and ancient lore. Then the thought occurred to me, 
‘‘When Alara Kiilama declares : “Having myself realised and known this 
doctrine;. I abide in the attainment thereof”, it cannot .'all be ,a mere 
profession of faith ; surely Alara Kalama sees .and knows this doctrined’. 

Knowledge in ancient India, was not a mere matter for memory, study 
or intellectual apprehension, it was something to be realised and lived. 
Thus the Buddha strove hard to reach as far as his teacher in that doctrine 
so as ultimately “to dwell in the attainment of a knowledge 'and'realisation 
thereof”. He achieved success in his efforts in no long time, whereupon 
Ills* teacher unable to contain himself, burst out as follows. : “ilappy 
. friend, are we; yea, doubly happy, in that we look upon such a' 
venerable one, such a fellow-ascetic as thee! The doctrine • which I ( 
know, that thou knowest ; and the doctrine which thou knowest, that I 
know. As I atn, so art thou ; as thou art, so am I. Come friepd, you and 
I together lead this company of ascetics”. Thus did tho teaeker put his 
pupil “oii A. perfect level-with himself, so honouring him with exceeding 
great honour”. k But Gautama could not remain satisfied with that doctrine 
and seeking-the highest good, the incomparable path to Peace Supreme, he 
sought another .teacher and went where dwelt Uddaka,' the disciple of 
Rama and thus addressed him : “I wish, friend, to lead the. ascetic life 
under this discipline and doctrine”. As before he “speedily acquired this 
doctrine so far as concerns lip-profession” and later on achieved sufficient 
mastery to be able “to abide in a realisation and knowledge of tho 
doctrine” and was treated by his teacher as fully his equal. With the 
kncwlege and training in Yoga received from his brahmana teachers, the 
Buddha then resolvod to depend upon himself for his further progress and 
retired to the jungles of Uruvekt near tho present temple of Bodh Gaya. 
They - he “spied o beautiful secluded spot among the trees, with a pleasant, 
.shallow clear-flawing river close by, easily accessible, with field and 
pastures all around” and immediately settled clown, saying “this suits well 
for effort”. Early Buddhism with its scheme for self-suppression was 
not dead to the objective beauty of Nature as an aid to the inner spiritual 
life. 


Ml NlSr/f^ 



An idea of the free academic life and the variety and catholicity of 
studies in these hermitages will be evident from the description given in 
•die Mahabharata 181 of the hermitage of Kanva. It was situated 
on the hank of the Mai ini river and there many rsis were reciting the 
hymns of the Rgveda and many others were singing passages from the 
Samaveda and the Atharvaveda. In another part of the hermitage 
rsis who had seen the end of various sastras like the Purlinas, Nyaya, 
Tatva, Atmaviveka, Sabdasastra, the Yedas with their Vedangas and who 
were Well-versed in the science of matter with its actions and qualities, 
in the speech of birds and lower animals were discussing with one other the 
subtle points of their respective branches of study. Followers of Buddhism 
also were studying their own sacred texts. 

The rsis who lived in these hermitages were not all lonely recluses 
or celibatedanckorites cut off from the soceity of women and the family. 
Some of them formed family groups, living with their wives and 
children, hut not pursuing wealth or fame or material advancement 
like ordinary householders. Thus they lived in the world but were 
not of it. They had frequent touch with the cities and the royal court 
by means of respectful invitations to the domestic ceremonies of the kings 
and rich men and the visits made by the latter to their hermitages in a spirit 
of pilgrimage. Their pupils included their own children and also boys 
from the busy world, who lived with the hermits, shared their toils, 
studied under them and served them like their own sons. Then after 
finishing their education they would bow down to the guru, pay their 
dakskina and come to the busy world to take places among the men 
of action. In the calm of these sylvan retreats learning was thus 
fostered by the rsis who were maintained in learned leisure portly 
by their pupils’ foraging in the woods and fields and partly by the gifts 
of kings and rich householders. 

These hermitages were, indeed, as effectual for the promotion of 
knowledge as the cathedrals of Mediaeval Europe, but without the 
unnatural monachism of the latter. Lecky 182 thus remarks aboat 
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the celibate clergy of the Catholic world : “ The effect of the mortification 

of the domestic affections upon the general character was probably 
very pernicious. In Protestant countries, where the marriage of the 
clergy is fully recognised, it has, indeed, been productive of. the 
greatest and most unequivocal benefits. Nowhere does Christianity 
assume a more beneficial or a more winning form than in those gentle 
clerical households which stud our land, constituting as Coleridge 
sahl, ‘ the one idyl of modern life’ the most perfect type of domestic 

peace, the centre of civilisation in the remotest village.. 

Among the Catholic priesthood, on the other hand, where the vow 
of celibacy . is faithfully observed, a character of a different typo is 
formed, which with very grave and deadly faults, combines some of the 
noblest excellences to which humanity can attain.” This evil was avoided 
in Ancient India. 

The Sanskrit poets like Kalidas, Bhababhuti and others love to depict 
the beautiful surroundings of these hermitages and- the simple life of 
their inhabitants in contact with both animate and inanimate Nature. The 
Parasara S mhita 183 describes the Badarikasrama of Parasara* son of 
Sakri, father of the holy Vyasa, thus : “ Trees of wonderful fruit and 

foliage enhanced the beauty of that holy forest where fountains .and' 
rivulets of crystal flow ran babbling into sacred pools. Herds of deer 
were found to roam about and birds of beautiful plumage were heard to 
join their melodious notes in a chorus of harmony”. It is also a 
noteworthy fact that in each of the places of preaching and places .of 
his retreat the Buddha preferred the forest near by to the city itself. 
Thus at Rltjagrha lie would reside in the Yeluvana or Yastivasa or the 
Uruvcl t village; at SravastI there were the famous Jetavana and its 
ebfhoratoly constructed vihsra, as well as the Pubharama; at Kausambi, 
ho had the Ghositarama at Ms disposal ; at Vaisali he had tho Mai avana 
with its K :i.~gSra hall and for Lis second residence the mango-grove 
or Amrapltli; at Pava lie would stay in Chunda’s mango-grove ; Kapilllvastu 
hab its Nyagrodha grove, and Benares had its deer-park at Isipatana. 
Hence the remark of Dr. Rabindranath 184 “A most wonderful thing 
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that wo notice in India is that thci’e the.' forest, \ not the town, is the 
fountain-head of civilisation. Wherever in .India its earliest and most 
wonderful manifestations are noticed, we 'flp.d that there men have not 
come into so close a contact as to be rolled or pushed into* a compact body 
or mass or whole. There, trees and plants, rivers and lakes, had an 
ample opportunity to live in close relationship with men. In these 
forests, though there was human society, there was enough of open space 
or aloofness; there was no jostling. Still this aloofness did not produce 
an inertness in the Indian mind ; on the other hand it rendered it all the 
brighter. It is the forest that has nurtured the great ancient sages of 
India, the Yedic and the Buddhistic. !Not only the Vedic rsis 
but Lord Buddha also preached in many woods of India. The royal 
palace had no room for him, it was the forest that took him into its lap. 

The current of civilisation that flowed from the'forest'inundated the whole 
of India ”. 

“ Here is an Indian ideal that it .would be well to revive, for this 
planting of universities in the midst of great cities is European and not 
Indian. Oxford and Cambridge alone in England have kept up the 
tradition of their Aryan forefathers. The modern “ Civic Universities ” as 
they are called, are planted in the midst of the most tumultuous, 
hurrying noisy cities in England, biot from them will come sublime 
philosophies or artistic master-pieces', but they will doubtless produce 
men of inventive genius, miracles of machinery, new ways of annihilating 
space. But in a country in which, a man is valued for what he is, not 
for what he has, in which a man’s life consisteth not in the abundance of 
the things which he possesseth, the Indian ideal is the most suitable. The 
essence of that Ideal is not the forest as such but the being in close touch 
with Nature; to let her harmonies permeate the consciousness and her 
calm soothe the restlessness of the mind. Hence it was the forest, 
which best suited the type and .the object of the instruction in the days 
which evolved rsis; instruction which aimed at profound rather than 
at swift and alert thought; which cared not for lucid exposition by the 
teacher, but presented to the pupil, a kernel of truth iu a hard shell, 
which he must crack unassisted with his own strong teeth if he would 
enjoy the kernel; if he could not break the shell, he could go without 




t^e fruit; instruction which thought less of an accumulation of facts 
poured out into the pupil’s memory than of the drawing out in him the 
faculty which could discover the truth, hidden beneath a mass of 
irrclevancios; of such fruitful study the Hindu Asrama in the forest is 
the symbol”. 18 5 
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CHAPTER VI. 

THE ORGANISATION OP SECONDARY AND HIGHER EDUCATION IN THE 
BRaHMANIC SEATS OP LEARNING. 

An idea of the educational organisation of the Brabmanie seats of 
learning can be formed from an intelligent study of the Brahmanas and 
the Upanishads but more fully from that of the fSrautasutras, the 
Grhyasutras, the Dharmasutras and the Dharmasastras. 

§ 1.—THE IMPORTANCE OF A TEACHER IN EDUCATION. 

The Upanishads fully recognise the futility of mere self-study. In 
the Katha Upanishad 188 the teacher is represented as indispensible to 
knowledge: “Apart from the teacher there is no access here”. The 
Mundaka Upanishad 187 says “Let him in order to understand this, 
take fuel in his hand and approach a Guru who is learned and dwells 
entirely in Brahman Again, “ Not by self-study is the atman realised, 
not by mental power, nor by amassing much information ”. ls 8 That a 
teacher is necessary to disperse the mist of empirically acquired knowledge 
from our eyes is explained beautifully in the following passage from the 
Chiindogya Upanishad : 18 9 “ Precisely, my dear Sir, as a man who has 
been brought blind-fold from the country of GSndliara and then set at 
liberty in the desert, goes astray to the cast, north or south, because he 
has been brought thither blind-fold and blind-fold set at liberty; but 
after that some one has taken off the bondage and has told him “ In this 
direction Gandhara lies, go in this direction ”, instructed and prudent; 
asking the road from village to village, ho find h ; s way home to Gandhara; 
even so the man, who in this world has met with a teacher becomes 
conscious, ‘ To this (transitory world) shall I belong only until the time 
of my release, thereafter shall I go home,”. In the Satapatha Samhita 19 0 
we are told that “ the pilferer of learning and books is born dumb In 
the Mababharata 191 there is a story of Yavakrta who studied the 
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Vedas without a Guru and then had to suffer a lot of misery for 
that. Indeed the Yedas cannot be wellread even from mere books 
(because of the accents), much less learnt. Prom a teacher alone one 
can learn the proper pronunciation. Hence it became the custom that 
only from a teacher one should learn and the people believed that the lore 
leai ned from a teacher could alone be successful and beneficial. 

§ 2. — THE SELECTION AND ADMISSION OF STUDENTS. 

There was the custom of selecting students for admission into the 
school. According to Manu 192 the teacher should select only ten classes 
of pupils for instruction—the son of one’s teacher, one who did personal 
service, one who taught some other subject, a good man, a man pure in 
mind and heart) a reliable friend, one capable of comprehending 
and applying the knowledge acquired, a patron and a recluse. 
UsanT Samhita 193 says: “An Acharya’s son, one who wishes to 
hear attentively, one who has given knowledge (in any other subject), 
a virtuous person, a person pure in body and mind, a relative, one who 
is capable of understanding the scriptures, one who is liberal in giving 
aw.-'v money, a good man and a kinsman—these ton should be taught 
according to the rules of religious teaching. A Kshatriya who is 
grateful, shorn of malice, intelligent and always doing good; a Vaisya, 
endowed with similar qualifications, a grateful Brahmana, a non- 
injuring Brahmana, an intelligent Brahmana and a Brahmana doing 
good unto all—these six should also be taught by the leading twicc-born 
cues. Even though it be quite contrary to the established rules 
of religious instruction, when a Bipra, invested with the sacred thread 
by another, comes he should be taught. Instruction in the Vedas 
should be given to those only and not to any one else; so it is said.” 
According to Ysjfiabalkya SamhitS 194 “The grateful, the submissive,the 
intelligent, tho pure, those who do not suffer from mental and physical 
ailments, those who are shorn of jealousy, the good-natured, those who are 
clever in serving friends, those who distribute learning and riches, are 
worHiy of receiving religious instructions”. According to SukracliiTrya 195 
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“ one should, educate liis own child as well as other’s children but not 
the offenders”. From Usana Samhita 198 we learn that the student used 
to live in the house of his teacher without being taught for some time. 
During this period the teacher had enough opportunity to test or examine 
his pupil. He would give him instructions in Yedic study only when 
he thought the pupil fit for it. If the pupil had anything wrong in 
his conduct the teacher during this one year would correct him his 
faults and then teach him. The Indian teacher was thus not a believer 
in matting higher education open to all; he imparted instruction to a 
student only when he was duly qualified for it by his character and capacity, 
by his heredity and environment. To those times may be applied the 
observations made recently by Lord Hugh Cecil : “ Uniformity is the 

essence of any and every system, whereas infinite variety and infinite 
irregularities are the characteristics of people. The only education, 
therefore, that deserves the name or is really beneficial, is that which 
ministers to individual capacity and personality. When that connection 

and response axe lacking, teaching and being taught are a funeral waslc of 
time .” 197 

§ 3. —THE INITIATION CEREMONY : THE SYMBOL OF ADMISSION 

AS A STUDENT. 

In the Atharvaveda 198 there is a mystic hymn which describes the 
Sun or the primeval principle, under the figure of a Brjthmana 
student who brings firewood (samidh) and alms for his teacher. 

This offering of sacrificial fire to a teacher became the regular way by 
which a youth sought to be recognised as his pupil and implied a desiro 
to partake in his domestic sacrifice and to accept the duty of helping to 
maintain it. 19 This is the earliest reference to Upanayanam. In the 
Satapatha BrTihmana we are given a line of teachers who have transmitted 
the sacrificial science to that, time . 200 This liixe is traced back to 
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Prajapati (the creator) and Brahmatja students are spoken of as guarding 
their teacher, his house and cattle, lest he should be taken away from 
them. 201 There are references also to a lad going to a teacher with 
firewood in his hand and asking to become his pupil 202 . This book contains 
an account of the Upanayana (initiation) ceremony of a Brahmana 
student. 203 He is made to say to the preceptor “ I have icome for 
brahmaeharya (studentship) ; let me be a brahmacharl (student) ”. The 
request to he received by the preceptor was to he duly made i. e., accord¬ 
in';'to the Brhadaranyaka Upanishad 204 with the words “ Upaimyaham 
vahantam ”. 208 Before receiving him, the teacher makes enquiry 
into his name, his birth and family. Satyakama Jlibala going to 
Gautama Haridrumata said to him: “I wish to become a brahmacharin 
with you, Sir. May I come to you, Sir?” He said to him of what 
family are you, my friend?” 206 The manner of enquiry shows that 
it was made in a very indulgent fashion and the uncertainty regarding 
his parentage was not in actual practice admitted as a bar to the 
teacher’s acceptance of the pupil. 

The duties pertaining to his new life are now impressed upon the 
student: “ Put fuel into fire. Cleanse internally with water. Do service. 

Do not sleep in day-time.” 207 He was enjoined to move along the Sun’s 
course after Him, symbolising the teaching to follow Nature and her forces 
as far as possible. He was made to tread on a stone ; he was to he ‘ firm 
like a stovi 3 ’ and overcome his foes—the temptations within and the 
slanderers without. The food taken by him was to make him * strong, 
long-lived and covered with splendour’. The teacher then touches the 
ch t of the boy with his fingers upwards and repeats the words 208 : “ Thy 
heart shall dwell in my heart ; my mind thou shalt follow with all thy 
lu-nvl; , may Brhnspati join thee to me. ” “ To me alone thou shalt adhere. 

In me thy thoughts shall dwell. Upon me thy veneration shall be bent. 

V !<.;• 1 sp .k thou shalt be silent.” “May 1 be dear to thee , let us 

I.rid., III. 2, 6, 15. aoa Ibid., XT. 4,1, 9. 
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dwell here in breath and life.” After these prayers for concord the teacher 
bestows on him the blessing’. “ The bliss in which the Tire, the Sun, the 
Moon and the Waters go their way, even in that bliss go thou that way. 
Thou hast become the pupil of Breath. May Indra, Saraswatl and the 
Aswins bestow intelligence on thee.” Bor himself, the teacher prays that 
he may through his pupil, “ become rich in holy lustre.” Tire ceremonial 
is equally impressive in all the texts ; the only point of difference is that 
instead of styling him “ the pupil of life ” one text has the x’eading “the 
pupil of Kama.” 209 



In course of lime the sacred thread came to be used for the performance 
of sacrifice. 210 In the datapath a Brahmana 211 it is told that the 
god and the father went to Prajapati, wearing the ‘sacrificial cord’ : and also 
in the Kaushitaki Upanisliad 212 the all-conquered Kaushitaki adores the 
Sun at its rise having put on the ‘sacrificial cord’. The spiritual significance 
of the details of the TTpanayana ceremony is thus indicated in the datapaths 
Brahmana : 213 “ The teacher lays his right hand on the head of the pupil 

whereby he becomes pregnant with him 214 and then in the third night the 
embryo issues out of the teacher and being taught the Savitri obtains true 
Brahmanhood ”. 21 5 “ He is like a divine creature born from his teacher’s 

mouth”. 216 Siimkha Samhita 217 says “Brahmanas, Kshatriyas and Vaisyas 
arc the three twice-born castes : their second birth takes place on the occasion 
of putting on the girdle of sacred rush. On his second birth symbolised 
by the wearing of the sacred girdle, the preceptor of a Brahmana, 
Kshatriya or Yaisya who imparts the Gayatrl Mantra, should be regarded 
as his father, while the Mantra itself should be looked upon as fulfilling the 
office of his mother. Until the commencement of his study oi the 
Vedas, a Brahmana continues in the status of a Sudra; he becomes a 
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'"born after that Vyasa Samhita: 218 says “ Br'hmanas, Kshatriyas 
■ 5 T aisyas are called the twice-born. Their first birth takes place when 
■hey are delivered of their mother’s womb; their second, when they druv 
accept Gayatri Mantra from their preceptors”. Vasistlia Samhita 219 
s,v. , ‘ Their first birth is from their mother and the second from the 
investiture of the sacred girdle. There (i. e. in the second birth) 
Savitri is the mother and the preceptor is said to be the father. They 
cn 11 the preceptor the father because he gives instructions in the Veda. 
They quote the following exampleIndeed the virile energy of a 
man learned in spiritual science, is of two sorts, that which is above the 
navel and the other such is situated below ; through that which is above 
the navel his offspring is produced when he invests one with the sacred 
thread and makes him holy. By that which resides below his navel, 
the children of his body are produced on their mother. Therefore thoy 
should never say to a Srotrlya who teaches the Veda ‘Thou art 
d< statute of a son’. Harit quotes the following verse:—“There is no 
religious rite for a child of the twice-born before he has been invested 
with the sacred girdle. His conduct shall be known as equal to that of 
a S ab i before his new birth from the Veda. (The above prohibition 
relates to all rites except those connected with libations of water, the 
exclamation Swab a and the rites to departed names) ” Vishnu Samhita 920 
says “ The birth of a child in its mother’s womb through the union of 
its parents, out of carnal desire, is a mere organic existence, which be 
1);; - in common with ti e beasts. The birth which his teacher, conversant 
wit.i the Vedas, effects for him, by uttering the Savitri Mantra is the 
only t, deathless, decaylcss existence”. 

Tn the older Upanishads we come across the prohibition to communi¬ 
cate doctrine or ceremony to any ono except a son or a pupil adopted 
by tlie i’ito : i XJpanayanam. According to the Aitareya Aranyaka 2 21 the 
mysL Jut meaning of the combinations of letters must be “communicated 
to mo one who is notapiq.il, who has not been a pupil for a whole year, 
who does not propose himself to be a teacher”. Again the Chandogya 
Tj panishad 292 states: “A father may, therefore, tell that doctrine (i. c., 
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loctrinc of Brahman as the sun of the universe) to his eldest son or 
to a worthy pupil. Bet no one should tell it to any body else, even 
if he gave him the whole sea-girt earth, full of treasure”. In the 
Brhadaranyaka Upanishad 223 we are told that the ceremony of the 
mixed drink, must be communicated to none but a son or a pupil. 
Similarly the Svetasvatara Upanishad 2 2 4 says: “This highest mystery 
in the Vedanta delivered in a former age should not be given to one 
whose passions have not been subdued nor to one who is not a son 
or who is not a pupil”. And the Maitrayaniya Upanishad : 225 “ Let 
no man preach this most secret doctrine to any one who is not his son 
or his pupil ”. So great was the importance put on this Upanayanam that 
according to Vishnu Samhita 226 “to suffer one’s self to remain uninitiated 
beyond the proper age-limit (vratyata) is one of the Upapatakas ”, and 
( snc ' 1 a Vratya is to be avoided ”. 227 Manu 228 speaks in the same strain: 

A Brahmana even in time of distress, must not hold any connection 
with these Vratyas, not duly expiated according to regulation, either 
by marriage or by Vedic study ”. 


We accordingly find men and gods taking fuel in their hands and 
submitting to the conditions of pupilage. The Chandogya Upanishad 229 
relates how Xndra himself was obliged to live with Prajapati as a pupil 
foi 101 years in order to obtain the perfect instruction. In the 
Kausitaki Upanishad 230 Arum takes fuel in his hand and becomes a 
pupil of Citra GSngyayani. In the Brhadaranyaka 231 Giirga says to 
Ajatasatru: “ Then let me come to you as a pupil ”. In the Prasna 
Upanishad 232 Sukesas, Satyakama, Sauryavanin, Kausalya, Vaidarbhi 
and Kabandhin take fuel in their hands to become pupils of Pippalilda. 


At the same time the evidence seems to indicate that a formal 
pupilage was not absolutely binding in the earlier period. Thus in the 
Chandogya 233 it is merely said that “the knowledge which is gained 
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3m a teacher (as opposed to supernatural instruction by beasts, fire, 
geese or ducks) leads most certainly to the goal'”. In another passage 234 
the King Asvapati, instructs the six brahmanas who approach him with 
fuel in their hands anupanlya i. e., “without first admitting them as 
his pupil or demanding any preparatory rites”. In still another passage 
235 wc read: “There lived once Svetaketu Aruneya. To him his 
CaT.or (UddSlaka, the son of Aruna) said “Svetaketu, go to school; for 
there is none belonging to our race, darling, who not having studied 
the Veda is, as it were, a brahmana by birth only From this remark 
it may reasonably be inferred that at that time entrance upon the life 
of a hrahmana-student while it was a commendable custom, was not 
yet universally enjoined upon brahmanas. Again in the Brhadaranyaka 236 
Yajitabillkya instructs his wife Maitreyi when she was not strictly his 
T up 11; bo also teaches King Janaka 237 when be was not strictly bis 
pup ; l; lie also imparts knowledge on the deepest problems (e. g ., in the 
conversation with Gargi) 238 in the presence of a numerous circle of 
nearers ; and only exceptionally, when he desires to explain to Artabhgga 
230 the mystery of the soul’s transmigration, does he retire with him 
into privacy. 

It is also evident from the passages just cited that it was possible 
in hose days for a man to receive instruction from his father or from 
other teachers. Svetaketu did both. 240 The datapath a Brahmana 241 
allows that tho Brahmana was expected to instruct his own son in both 
study and sp : ritua.l ritual and furnishes an illustration of this in Yanina, 
tbi teacher of his son Bhrgu. This fact is also borne out by tho 
evidence o'* some of the names in the Varasa Brahmana of the Saraa 
Y da arel the Varpsa or list of teachers of the Samkhyliyana Aranyoka. 242 
Ii sh-uld, however, h noted that these Yainsas and those of tho 
Haiapaiha Brahmana also sl ow that a father often preferred that his 
sou should have a famous teacher. 
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§ 4.— THE AGE TO COMMENCE VEDIC STUDIES. 

The age at which such studentship commenced probably varied from 
time to time. Thus Svetaketu “ began his apprenticeship with a teacher 
when he was twelve years of age ”. 2 43 According to Vishnu Parana 214 
‘ the period from birth to the fifth year was regarded as the time for 
piay. After which the time for study commenced”. The initiation 
ceremony which marked the beginning of a boy’s student-life was fixed 
by Mahu 246 at the 8th, the 11th and the 12th year in the case of a 
Brahmana,, Kshatriya or a Vaisya boy respectively. But it might take 
place between 8 and 1G in the case of a Brahmana, between 11 and 22 
in the case of Kshatriya and between 12 and 24 in the case of Vaisya. 248 
Gautama 247 says' “The initiation of a Brahmana boy shall ordinarily 
take place in his 8th year. It may also be performed in the ninth 
or fifth year for the fulfilment of some particular wish. The number 
of years is to be calculated from conception. That initiation is the 

second birth.The initiation of a Kshatriya shall ordinarily 

take place in the eleventh year after conception, and that of a Vaisya 
in the twelvth. Up to the 16th year the time for the Savitr! (initiation) 
of a Brahmana boy has not passed. Nor (for the initiation) of a 
Kshatriya up to the 20th year. And the limit for that of a Vaisya 
extends two years beyond the latter term ”. According to Yajaabjtlkya 24 8 
“ the Upanayana of a Brahmana is performed in the eight year 
(continuing from the time) of conception, that of a Kshatriya, 
in the eleventh or according to the practices of the family ”. “ The 

period up to the sixteenth, twenty-second and the twenty-fourth is laid 
down as the time for Upanayanam respectively for the Brahmana, 
Kshatriya and the Vaisya”. 242 According to Usanii Sarphitil ar, ° the 
investiture of the foremost of the twice-born should take place in the 
eighth year, either counting from the period of conception or iron:, the 
date of birth, according to the regulation laid down in one’s own family 
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code of rites. According to Vylisa, 251 Srimkhya, 252 Vasistha 253 and 
Vishnu 254 SamhitSs u the son of a BrSkmana should be invested with 
the holy thread at the eighth year of his age reckoned from the period of his 
inter-uterine life. Similarly, the investiture with the holy thread 
in the case of a Kshatriya or Vaisya child should be made at the eleventh 
and 1 welvth year respectively 

The age fixed was no doubt regarded as the ideal to be aimed at, 
though we see that considerable latitude was provided for. A young 
Brahmana was thus about seven years of age (according to our reckoning) 
when he entered upon the obligations of studentship and this age is that 
which lias been considered a suitable one by many educationists as then 
i! c brain has its physical form fully developed. It was expressly provided 
in a later verse that a child should not be made to recite Yedic verse before 
initiation. Why a later age was provided for Kshatriyas and Yaiyas sis 
not quite clear. They were of course, not expected to attain to the same 
proficiency in the Yedic lore as the young Brahmana, as he alone could 
pei form the sacrifical ritual, and certain portions of the sacred knowledge 
were resolved for him and their course was, therefore, it may he supposed, 
not expected to last as long as his. But in this case we should have 
expected them to have started at the same time and to have left their 
stndeutship at an earlier age, especially as they had also to learn their own 
particular crafts. It seems probable, however, that the difference in age 
v.i- to emphasise the supposed intellectual superiority of the Brahmana 
who was thus ready to begin the study at a youngei age than his non- 
Brithmana fellows ; or the difference was deemed necessary as the young 
Brahmana in nine cases out of ten commenced his study at home with his 
father while his non-Br3hmana fellows were to leave their home and to Jive 
with their teacher away from their parents or guardians, for which an older 
age was quite suitable. 

fi- (Tpanayana ceremony of a Brahmana takes place in spring, that of 
a K-hatriya in summer and that of a Vaisya in autumn. 255 
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It may be noted in this connection that a mystic significance was 
attached not only to the number of years but also to the particular seasons 
in which Vedic initiation should take place. Thus according to Apastamba 
a boy initiated in the seventh year shows progress in learning, while 
one who begins in the eighth year lives long, in the nineth gets vigour, in 
tiie eleventh strength ; and the tenth and the twelfth make for prosperity. 
Similarly spring in India is the season of peace and plenty, summer is the 
time when the tropical sun is at the height of its power and glory, and 
autumn is the season for harvest. 

§ 5.—THE PERIOD OP STUDENTSHIP. 

The period of studentship varied according to the aptitude of the pupil 
to learn and to the vow to learn one or more Yedas. ^Tanu 256 says: 
“In his preceptor’s house, a brahmacharin having practised the vow of 
studying the three Yedas (Atharva being included within the Rgveda) 
for thirty-six years or for a half or for a quarter of that period necessary 
to fully comprehend them ; or having studied (all the Vedas or two Yedas 
or a single Veda, in the proper order of Mantra, Brahmana etc., without 
the least deviation from his vow shall enter the order of the householder”. 
According to Yajnabalkya Samhita 857 “In studying each Veda one 
should lead the life of a religious student for twelve years or fivo years 
(at the lowest)”. According to Gautama Samhita 358 “Each Veda should 
1-e studied for 12 years ; or until it is thoroughly mastered and understood.” 
According to Baudhiiyana 2 5 9 the total duration of studentship was twelve 
years for each Veda, at least one year for each division thereof and twenty- 
four, thirty-six or forty-eight years in all. Manu 860 says elsewhere : 
“A twice-born one shall reside for the first quarter of his life in the 
residence of his preceptor” (i. e., for 25 years, since according to smrti, 
a hundred years is the ordained space of human existence). 361 In the 
Mahsbharata 203 we are told: “One should lead a fourth of one’s life 
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as a brahmacharl”. Even after the regular term was over there was no 
reluctance to continue the study under the teacher. Svetaketu declares 
that a further residence of two months every year was advisable, for, by 
this means he had learnt more than during the period of his formal 
studentship. 263 Sukracharya 2 64 says: “'I shall live for one hundred 
years and enjoy life with wealth’ —one should ever earn learning and 
wealth in this hope for twenty-five years or half or quarter of 
that period.” Ve need not be surprised at the long period of twelve 
years which was considered necessary to become acquainted even with one 
Veda. Max Muller 265 quotes from a letter which he received in 1878 
from an Indian gentleman giving an account of the system as it was then : 
“A student of Rgveda sakha, if sharp and assiduous, takes about eight 
years to learn the Dasagranthas, the ten books which consist of (1) the 
Samhixas or the hymns ; (2) the Brahmanas, the prose treatises on sacrifices 
etc. ; (3) the Aranyakas ; (4) the Grhyasutras, the rules on domestic 
ceremonies : (5) —(10) the six Angas, treatises on pronunciation, astronomy, 
ceremonial, grammar, etymology and metre. A pupil studies every day 
during the eight year , except on the holidays, the so-called anadbyiiya i. e., 
non-reading days. There being 3G0 days in a lunar year, the eight years 
would give him 2880 days. From these, 384 holidays have to be deducted, 
leaving him 2496 work-days during the eight years. Now the ten books 
consist, on a rough calculation, of 29, 500 slokas, so that a student of the 
Rgveda has to learn about 12 slokas a day, a sloka consisting of 
32 syllables”. 

But Svetaketu 266 returned home after studying all the Vedas for 
12 years with his preceptor. Upakos'ala Kilmalayana 26 7 dwelt as a 
brabmaebiirin in the house of Satyaktma Jsbala and ‘‘tended his fires for 
twelve years”. There also seems to have been longer terms than that of 
12 years. Satyakama Jab ala 2 6 9 spont a series of years with his preceptor 
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during which “ four hundred cows had become a thousand ”. Student- 
siiip for thirty-two years is also mentioned 269 and also for 101 years. 270 
Megasthenes who came to India in the fourth century B. G. refers to 
Indian pupils spending thirty-seven years in study. Indeed it was 
already being recognised that for the cultivation of Yedic studies a 
long period of studentship was necessary. In the Taittirlya Briihmana 2 7 1 
wc read : “ Bharadvaja lived through three lives in the state of a 

icligious student. Indra approached him when he was lying old and 
decrepit and said to him, * Bharadvaja, if I give thee a fourth life, 
how wilt thou employ it ?’ ‘I will lead the life of a religious 
student , he replied. He (Indra) showed him three mountain-like 
objects, as it were unknown. Prom each of them he took a handful 
and calling to him, * Bharadvaja 5 said : ‘ These are the three Vedas, 
Ihe Vedas are infinite. This is what thou hast studied during these 
tlucf; lives. Now there is another thing which thou hast not studied. 

Come and learn it. This is the universal science.He who knows 

this (ya evam Veda) conquers a world as great as he would gain by 
the triple "V edic science”. Indra 272 is said to have lived with PrnjUpati 
as a pupil for no less than 105 years. More often, as might naturally be 
expected, the realisation of the knowledge of Brahman, with its hard 
conditions and pre-requisites, required the dedication of a whole life 
mid not^ merely a part of it. Svetaketu 273 coming home after twelve 
years of studentship “ conceited, considering himself well-read and 
stern ” and ignorant of the knowledge of Brahman was probably typical 
of such students as failed to attain the highest knowledge during the 
comparatively brief period of their pupilage and were deemed unworthy 
of that instruction. Upakosala Kamalltyana 2 71 was probably another 
such student who inspite of his twelve years of austere studentship 
Was not deemed worthy of that instruction by his teacher. Hence 
111 some cases students chose to become life-long pupils of their 
teacher. 37 5 'Daksa SamhitTi 276 says : “ Two classes of brahmacharin have 
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’'pen mentioned by the wise in smriti. The first is tfpakiuwanaka (a pupil 
v Lio wishes to pass on to the state of a householder ) ; the second is Nais- 
thika (one who lives a life of perpetual celibacy and studentship). lie who 
after having adopted the life of a householder, becomes a religious 
student again,—is neither a Yatin nor a Vanaprasthin, ; he is divorced 
from all the asramas According to the Eamayana 2 7 7 the former 
is a Gauna brahmacharin, while the latter is a Mukhya brahmacharin. 
According to Vyasa Samhita 2 78 “The twice-born one who practises 
the vow of Vedic study for 36 years is an Upakuvanaka Life¬ 
long or perpetual students are also mentioned in Yajnabalkya, 279 
t ana, 980 Vyasa, 281 Manu, 282 Vasistha 283 and Visnu 284 Samhitas. 
Indeed it is reasonable to assume that some of the moral attributes 
insisted upon as essential pre-requisites of instruction, being as they 
are, but the preparatory means to the highest end of human life—the 
attainment of the knowledge of Brahman—belong to the last stages of a 
disciplined life, as the fruits of a long struggle, rather than to its first 
age Tney cannot be regarded as the normal initial endowments with 
which a youthful student starts in his career. The epithets Santa, danta, 
uparata and the like arc hardly applicable, for instance, to an immature 
stripling who has had no experience of the struggles and temptations of 
life and of “ the ills that flesh is heir to ”, 

This view is supported by several passages in the Upanisads in which 
the conception and scope of brahmacharya is widened so as to embrace, 
not merely the student-period proper, but the entire course of life, 
rc. ul at i d by the disciplines of the four successive stages or asramas as 
the way that leads to the Atman so that the whole of life was looked upon 
r >s an education for the life beyond. But many scholars like Deussen, 385 
Rhys Davids 280 and Rev. F. E. Keays 287 deny the existence of the 
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successive four asramas or stages iu the age of the Upanisads. But 
Dr. N. N. Law 288 has adduced evidences which go to prove that the four 
asramas existed as a firmly established institution as early as the time 
of the two oldest Upanisads—the Chandogya and the Brhadaranyaka. 
Further evidences are available which go to show that the knowledge 
aimed at in the Upanisads implies the application of the whole life, 
through all its stages. Thus in the Chandogya Upanisad “ 89 the 
brahmacharin is exhorted after completing his studentship, to become a 
householder (kutumbe sthitwli) and attain fruition in a life of self-study 
and self-discipline. In another passage 290 the observances of the last 
three asramas such as sacrifices, vow of silence, fasting and living an 
anchorite’s life in the forest are recognised as being ultimately but forms 
of brahmacharya as the underlying principle of life. In the Kena 
Upanisad 291 asceticism, self-restraint, and sacrifice (tapas, dama and 
karman) are specified as the preliminary conditions (pratisthah) of the 
Brahmi Upanisad i.e., of the real mystical doctrine which reveals 
Brahman. In the Kathopanisad 292 all the Vedas, all the practices 
of tapas and brahmacharya are described as means by which the One 
(Brahman) is to be sought as the final aim. 

That the acquisition of knowledge was not always confined to the 
first period of life is also evident from a few concrete examples. Svetaketu 
Aruneya, 293 on reporting to his father Gautama, the imperfect character 
of the instruction he received from him as proved by his inability to 
answer some questions put to him by the king (raj any a) Pravahana 
Jaivali was thus told by his father : “ You know mo, child, that whatever 

I know, I told you. But come, we shall go thither and dwell there as 
students Gautama then goes to the king who asks him “ Gautama, 
do you wish (for instruction from me) in the proper way ? ” Gautama 
replied: “ I come to you as a pupil There are other examples which 
point to temporary connections between teachers and elderly pupils or 
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householders, 'or the imparting of the knowledge of some special doctrines 
and truths. In the Brliadaranyaka Upanisad 294 YajnabSlkya instructs 
Maitreyi, Janaka, Glirgi and Artabhaga. In the Chandogya Upanisad 295 
“five great householders and fire great theologians”—Prachinasala 
Aupanianyava. Satyayajna Paulusi Indradyumna Bhallaveya, Jana 
Sarkaraksya and Budila Asvatarasvi —first go for some special 
instruction to Uddalaka Aruni. The latter diffident as to the fullness 
o e his knowledge of the subject went with them to Aswapati 
Kaikeya as the best teacher for the purpose. In the Mundaka 296 
Upanisad Saunaka who is described as great householder (Mahasalah) 
approaches Angiras for instruction. In the Chandogya Upanisad 297 
Nlirada approaches Sanatkumara after completing the period of ordinary 
studentship during which he has studied a variety of subjects, and says : “I, 
sir, have learnt all the mantras, but do not yet know what atrnan is ”. In 
another passage 298 Indra grows old in learning at the house of his 
preceptor. In the Mahabharata 2 " we are told of Kacha, son of Brhaspati, 
who approached Sukra and agreed to remain with him as a student for 
1,000 years. 

§ 6. CONDITIONS AND DUTIES OP STUDENTSHIP. 

We shall now consider the conditions and duties of studentship. 

fa) Residence in the teacher's house -—The first condition was 
that the student should live in the house of his teache /} Even the 
Athanaveda 300 refers to this condition in the phrase “ if we have dwelt 
ii' studentship It is also referred to in the Satapatha Brahmana 301 
as also in the Aitareya 302 and Tattirlya 393 BrShmanas. The Chandogya 
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Upanisad applies to the student the epithets “ acharya-kula-vasin ” so * 
and “ ante-vasin”. 305 The latter epithet is also used in the Brhada 
ranyaka 300 and Taittiriya 307 Upanisads. Residence in the house of the 
preceptor is referred to also in Manu, 308 Harit, 309 Vyasa, 310 Yisnu 311 
and Yasistha 312 Samhitas. Manu 313 says : “ Let not the rising or setting 
sun find the brahmacharin within the precincts of a village Thus the 
student must be in his preceptor’s house before the sun sets and should not 
quit it for a village before the sun rises in the morning. While on duty in 
his preceptor’s house the brahmacharin was free from all fear of injury 
or death. “The Brahma delivered the creatures over to Death, the 
brahmacharin alone He did not deliver over to him 314 

In this connection we shall do well to bear in mind that the modern 
educators recognise two factor’s in education : (1) the internal and 

(2) the external. The first includes all the congenital tendencies and 
innate capacities of^the child. The second is the child’s environment. We 
have seen that early Hindu teachers by developing the doctrine of 
Adhikara took into consideration the tastes and innate capacities or 
potentialities of the child. They also clearly saw the far-rcaching effect 
of the child’s environment on his education. Hence as soon as the mind 
began to develop the child was translated from his home to an atmosphere 
where he could breathe freely moral health and strength and which was, 
therefore, most favourable to the development of a spiritual life which 
concerned the Hindus more than anything else. Indeed the cheerfulness 
and calmness of the school environment, the peace that reigned there anu 
the orderly and pure life lived by every one there, were stimulating to a 
healthy and pure life in the student. In fact, the principle underlying 
the ancient Brahmanie educational system is tho same that urges the 
modern educators to advocate the system of Residential Universities. But 
as the student lived in the house of his preceptor as one of his fam;ly and 
breathed there the atmosphere of his own home, the anciont Hindu 
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residential system was free from most of the .defect's ar.d artificialities 
which take from the value of the modern Boarding Schools a; d Residential 
Universities.' In this respect the Hindu residential system was also 
superior to the Buddhist residential system in the monasteries. This 
•ancient Hindu system still survives in our tols.' 

But residence with the teacher was not a compulsory condition of 
studentship in all educational institutions. Bay-scholars were also 
r kniued to instruction. We read of Prince Junha of Benares setting up 
independent house for himself from which he attended the College at 
Taxila (Jat. IV. 90). We road of ‘a country Brahmin’ who finishing his 
studies in the three Vedas and the eighteen sciences under a famous 
teacher in Benares, stopped on there to look after his. estate, married and 
become a egular house-holder. And vet he was allowed to continue his 
/'•siu lies as an external student. He could however come hut “two or 
■ three limes every day to listen to his master’s teaahings” owing to the 
obstructions of his mischievous wife who always feigned sickness whenever 
he wanted to get away to the school. A similer case is that of ‘a young 
Brahmin from a foreign land’ who while studying as one of the 5.0 
pupils of a famous teacher in Benares, “fell in love with a woman and 
made her his wife.. Though be continued to live on in Benares he failed 
t vo or three times in his attendance on the master”. Sometimes he was 
so worried and harassed by his unmanageable wife that he absented 
' hhwsdf altogether from waiting on the master. “Some seven or eight, 
days later he renewed his attendances” when his master gave him 
necessary instruction after which he “paid no heed to his wife’s caprices”, 
while his wife also “ceased from that time forward from her naughtiness. 
There is another instance of a student being handicapped in his studies 
by the wicked ways of his wife. (Jat. I. 463 ; I. 300 Ibid., 301-302). 

(h) Begging aim *,—.It was the usual rule for the brahmacharin to 
go 'about begging for Us teacher. In the ChSndogya Upanisad 815 
while'.the householders Saunaka Kapeva and Abhipratarin Kaksaseni 
wore being waited on at their meal a religious student begged of them. 





Tiio Satapatha Br3hmana alG also refers to the brahmacharin begging for 
alms as well as the Atharvaveda. 817 It is also clear from the &atapnlha 
Brahmana 818 that begging was prescribed for the student to produce 
in him a proper spirit of humility : “ Having made himself poor, as it 

were, and become devoid of shame ho begs alms”. Apastamba, 319 
Manu, 320 Usana, 391 Sambarta, 399 Vyasa, 323 Samkhya, 824 Vasistha 325 
Visnu J " Harlt 327 and YajhabSlkya 328 Samhitas also refer to begging 
alms as the duty of the student. “ If in health, a brahmacharin fails to 
beg alms for seven days in succession, he must do the penanace of an 
Avakirni (of broken vow) ”. 829 In the Middle Ages in Europe we read 
of some students in the Universities subsisting by means of begging ; but 
India far surpassed that by making it a rule for all students. A brahmana 
student shall beg alms, pronouncing the term ‘bhabat’ in the first part, a 
kshatriya (should use the term ‘bhabat’) in the middle and a vaisya 
(should use the term ‘bhabat’) in the end (of his begging formulae). 330 

He shall beg alms first of his own mother or sister or mothers sister 
or of any other woman who might not insult him with a refusal. 834 He 
should beg alms from those who are given to Yedic study, the celebration 
of sacrifices and are intent on the performance of the duties of their 
respective castes and orders. 332 He shall not beg alms of his preceptor’s 
family nor of his cognates and relations. 833 In the absence of any other 
householder, ho shall beg alms, leaving each preceoding one of these 
persons. 334 In the absence of (fit persons of whom the Vedas give , he 
brahmachitrin the sanction to beg alms) let him, silent and self-con troll jd. 
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alms of the whole village (i. <?., of all the four castes) without repeating 
be proper formulae of begging, 335 Usana Samhita 336 says : “ It is said 
that one may receive alms from all of his caste or from all castes but ho 
should shun the outcastes Slimkha 33 * * and Yajnabalkya 3 38 SamhitSs, 
however, lay down that “ a brahmacbarin should beg alms of brahmanas 
alone ”. 

He should collect daily food (which a brahmacbarin may take) 
except salt and what is stale. 330 “ Even while in distress, the acceptance 
of any wealth except the alms is prohibited.” 340 

/ Ail articles obtained by begging should be undeceitfully made over 
to the preceptor. 341 In the event of the preceptor being absent from, 
his house, articles of fare obtained by begging, should be made over to 
his wife or son or to a senior fellow-student. 342 


(c) Tending the sacred fires .—*Another of his duties was to tend 
the sacred fires. Upakosala tended the sacred fires for twelve years and 
yet his teacher does not allow him to return home, but goes away 
on a journey without having taught him. 343 Looking after the 
sacrificial fires is also mentioned in the ^atapatha Brahmana. 944 
Elsewhere in the same work 345 the duty of the brahmacbarin is stated to 
be to “ put on fuel,” the spiritual significance of which is also explained, 
viz., “to enkindle the mind with fire, with holy lustre.” Manu, 346 
Yajnabaiky;, 847 Harit, 8 * 8 Gautama, 349 Vyasa 890 and Ssmlthya 391 
Samhitas also enjoin the student to tend the sacred fire. The 
Mahubharata 8 5 2 also enjoins the student to tend the sacred fire. 
Manu 353 says, “In health, if a brahmacharin fails to kindle the 
sacrificial fire with the fuel of samidh twigs for seven days in succession 
he must do the penance of an Avakirni (of broken vow).” 
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(d) Tending the Teachers' Mouse .—Tending the house of the teacher 
was also one of the duties. In the Satapatha Brahmona 354 we read 
“ wherefore the students guard their teacher, his house and the cattle.” 
In the Chandogya Upanisad 355 Satyakama is sent away with the 
teacher’s cattle into a distant country where he remains for a 

series of years during which four hundred cows had become a thousand. 
The duty of guarding the teacher’s cattle and grazing them in the 
pastures is also referred to in the Samkhayana Aranyaka. 856 In the 
Aitareya Aranyaka 857 Taruksya guards his teacher’s cows for a 

whole year. The Harit Samhita* 58 also asks the student to offer 
unto his preceptor pitcherfuls of water and morsels of grass 
for his cow. According to Usana Samhita 359 “he should daily bring 
pitcherfuls of water, kusagrass, flowers and sacrificial fuels.” According 
to Manu 360 “the brahmacharin shall fetch pitcherfuls of water, 
flowers, cow-dung, clay and kusa grass as much as his preceptor might 
require every day.” In the Mahahharata 361 we find that Aruni is 
working on the field of his teacher and Upamanyu is grazing the cattle 
of his teacher. In the same work 362 we find that Kacha is grazing the 
cattle of his teacher Sukra and bringing flowers for his teacher’s daughter 
Devaypni. 


(e) Serving the teacher by ivorcl, mind and deed. —According, 
to Manu 363 the brahmacharin should “do what is conducive 
to the good of his preceptor each day.” As by digging ( the earth) 
with a digging instrument one gets water, so by faithfully serving 
him, a pupil acquires (all) the knowledge which is contained in the 
guru. 304 According to Yajnabalkya Samhita 365 “the service of 
the preceptor leads one to immortality.” “ He should secure the 
preceptor’s well-being by his body and mind, words and deeds.” 366 
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Hint 387 also asks the student to do good unto his preceptor’s family 
!>y thought, word and deed. According to Samvarta Samhita 868 “ Being 
invested with the sacred thread, a vipra should always do good unto 
his preceptor.” According to VySsa Samhita 969 “He should devote 
himself to the good of his teacher.” According to Samkha Samhita 3 7 0 
“ Humble in spirit and without arrogance, he should do only what is 

good and beneficial to his preceptor.and carry out his 

behests.” According to Visnu Samhita 871 he shall do what is pleasant 
and beneficiabto his preceptor. According to the Jaina sacred texts 872 
the pupil should avoid doing acts unpleasant and disrespectful to his 
teacher. According to Gautama Samhita 373 “of all the stages of life 
that of the brahmacharin entails the perpetual service of one’s 
precept r.” Together with and after these acts of service, “in the 
time remaining over from work for the teacher” (Guroh karmatisese 
ba) the pupil should prosecute his studies. 374 

§ 7. Regulations governing student-liee. 

Let us now consider the various regulations governing the life of 
the student in the teacher's house. 

(a) Early rising.— Discipline was held of much greater value than 
instruction and the most important work of the educator was to help the 
student to get into an orderly routine of life. One such discipline consisted 
in early rising^ Thus we are told “he should duly perform the SandhyS 
a 1 r on in the morning when the stars are still visible.” 31 ® “ A brahma- 
ciiarin having quitted his bed early in the morning and having bathed and 
performed the Iloma should accost self-controlled his preceptor.” 870 
“ H the sun rises, seeing him asleep, out of wilful laziness let him 
mutter the Gayatri mantra and fast for a whole day.” 377 “ Indeed a 

sleepi ;g •.hmacharin roused from his sleep by the sun, if he fails to 
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do this penance is associated with a great sin.” 378 Kalidiis also emphasises 
the habit of the student in getting up in the small hours of the morning. 
Dillpa was awakened in the morning by the Yedic chant of the yoimg 
students in the hermitage. Kumudbati the Naga princess got from Kakutsa 
(i. e., Kusa) a son named Atithi just as the intellect acquires clearness form 
the last quarter of the night, 379 


In Jataka (I. 436) we read of a school of for brahmaiia students in 
Benares who “had a cock that crowed betimes and roused them to their 
studies.” When, the trained cock died, a second cock was obtained which 
“had been bred in a cemetary and had thus no knowledge of times and 
seasons and used to crow casually, at midnight, the young brahmans fell 
to their studies, so that by dawn they were tired out and could not for 
sleepiness keep their attention on the subject already learnt (gahit 
atthanampi) ; and when he fell a-crowing in broad day they did not get a 
chance of quiet for repeating their lessions. And as it was the cock's 
crowing at midnight and by day which had brought their studies to a 
standstill, they took the bird and wrung its neck”. We may note in 
passing that this passage also proves that there was time for the private 
study of the students which they spent on repeating new lessons and 
revising old ones. 

(b) Prayer.-—-Another discipline consisted in the worship of the Sun 
as the universal spirit. We have numerous references in the Vedas 380 
to the threo worships in the day—morning, midday and evening—in the 
.Samhitli as well as in the Brahmana portion. In the Arapyaka 88 1 we have 
not merely the worship of the Savitr, but clear reference to twilight 
worship (sandhya). Manu says “ Both in the morning and in the evening, 
let the student pure and self-controlled, mutter -the GUyatri and pray, 
sitting in a holy place.” 082 The MahabhSrata 883 also enjoins the 
student to pray to the Sun in the morning and to Agni in the evening. 
The Visnu, 384 Sambarta 888 and TJsana 388 samhitas also enjoin the 
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student to perform the two rites of sandhya every day, “ Standing 
be shall perform the morning sandhya and the evening sandhya 
seated.” 387 According to Gautama Samhita 388 “one should perform 
the daily sandhyas outside one’s room. The rite of morning sandhya 
should be performed standing; while that of the evening sandhya 
should be performed in perfect silence, till the appearance of the stars 
and planets in the heavens.” 

Prof. James in his “ Talks to Teacher on Psychology ” speaks very 
highly of the practice pi morning and evening prtiyers ,among the Hindu 
students. Not only does it help to train up the boy in right moral conduct 
but also to stimulate his preconscious thought. A modern writer 389 
has said that as the child is incapable of forming abstract religious 
conceptions, the training during this period “should be of the heart 
rather than of the head and perhaps even more of the hand, i.e. t a 
training in doing, or in other words, taking part in religious forms.” 

So in initiating the child early to religious forms and practices the 
Hindu system met the demands of the nature of the child most 
effectively. Indeed the main purpose of these worships and the prayers 
used in them was to remind the individual that his success in life and 
spiritual w lfare depended on his energies running into line with the 
principles of the life universal. This is illustrated by the Gayatri hymn 
with which handfuls of water are to be offered to the Sun. 390 ‘We 
meditate on that adorable effulgence of the lord Savitr from whom wo 
derive the stimulus for our mental strivings and our activities.’ The 
hymn is so worded that it could he applied as motive power to the student 
of whatever grade, whether ho worships a personal god or the universal 
spirit. The object of these hymns was to establish a habit of righteousness, 
apart from intellectual conviction, by working on the sub-conscious region 
of the mind. 

H f \ 

^ (?) Bath .—To relieve nervous tension in a tropical country like 
India and to obtain physical purity which was intimately connected 
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with mental purity the student was enjoined to take regular baths 
every day. According to Manu 891 the (religious) student should 
take his bath every day; according to Yisnu Samliita 392 twice a day, 
while according to Vasistha Samhita 3 9 3 and Kamandakiva Nitisara 594 
thrice a day. “ He who takes his food without taking his bath, should 
recite the Gsyatri one hundred and eight times. 39 5 “He should 
never take such a bath as would remove the filth of his body.” 396 
.“Ho must not remove the dirt in his body except in a calamity and 
must not sport in water.” 397 The idea was that the student should 
not be over-zealous in bathing so as to beautify his person. Hence . 
Usana Samhita 398 lays down that “ he should daily wash his limbs and 
paste' them with earth.” 

The hymns to the waters repeated by him at his bath not only remind 
him of the universal water which flow in all the streams from the Ganges 
onwards., but also, of his-sins and transgressions, committed in eating forbid¬ 
den fo'od (fed by the.waters) which might excite wrong passions, in drinking 
or in accepting things from greed. , He might bathe in a mountain ravine, 
but he saw in it the mighty Ganges or the winding Jamuna, or even the 
confluence , of the seven streams familiar to him from the Vedic age 
onwards. 399 The waters that washed him reminded him of the vast ocean 
and of the herbs which grew near the milky brine when the Moon shed 
her silver radiance on it and cured many a benumbed limb and aching 
heart. Everywhere he learnt to identify his interests with those of Nature’s 
eternal forces.- 

(d) Dress.—Then come the regulations about the dress of the 
student. “ The brabmacharins (of the three social orders) shall 
respectively wear hempen, silken and woolen cloths.” 400 “A twice- 
born one should put on an excellent white piece of cotton or silk cloth 
without hole but quite different from the one used before.” 401 
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According to Yasistha 403 “the wearing cloth of a brSbmana shall be 
white (and) spotless; that of a kshatriya dyed with madder; that of a 
vaisya dyed with turmeric or made of raw silk. The undyed cotton 
cloth (is) for all (religious students)”. 

“ They shall respectively put on upper sheets (uttarlya) respectively 
made of the skins of the antelope, ruru (a species of deer) and goat .” 403 
“ For the twice-born one, the sacred skin of a black antelope has been 
described as the cloth for covering the upper part of the body. In 
its absence, the skin of a ruru deer is allowed to be used .” 404 
Samkhya 405 and Yisnu 406 Sarohitas prescribe a deer-skin, a tiger-skin 
and a goat’s skin for the first three orders respectively. Yasistha 407 
prescribes the skin of a black antelope, the skin of a spotted deer, cow-skin 
or he-goat’s skin respectively. From the hymns used at the initiation 
ceremony we learn that the antelope skin kept him from forgetting what 
he had learnt—apparently a reference to its power of retaining the human 
force which we now call electricity. 

“ The girdle of a brahmana (student) shall be made of three strings 
of Munjit grass 408 evenly and smoothly tied, that of a kshatriya 
shall be made of murba fibre 409 tied in the shape of a bow-string 
and that of a vaisya shall be made of hemp 410 twists 411 —symbolical 
of the professions to be followed in each case in the next stage of life. “ In 
the absence of munja grass, etc., the girdles (of brShmanas, kshatriyas 
and vaisyas) shall be made respectively of the fibres of kus'a , 413 
ashwantaka and valvaja, consisting of one, three or five ties (according 
tc the family custom), each tie being tied with three strings of such 
fibre-thread .” 413 

“One should always wear the sacred thread .” 414 “The holy 
thread of a brahmana shall be made of three strings of cotton thread, 
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that of a kshatriya with three strings of hempen thread and that of a 
vaisya with three strings of woolen thread, suspended from the 
upper part of the body .” 415 The sacred thread should extend 
from the left shoulder to the bottom of the right arm . 410 

The student was invested with a staff * for the sake of a long life 
of holiness, and of holy lustre It symbolised his entering a long 
sacrificial period. “ The staff was to he made of vilva or palasa wood 417 
for a brahmana student, symbolical of sacredness and purity; of vata 
or the catechu wood 418 for the kshatriya, whose widespreading arms 
giving shade and shelter represented his functions; and in the case 
of the vaisya of the udumvara , 419 reminding one of strength and 
increase”. 420 According to Samkhya Samhita 421 the sacred rods of 
these three orders should be respectively made of parna, pippala and 
vilva wood. Visnu 423 however allows all the twice-born to use a 
staff made of palasa, kliadir and udumvara if they like. The staff of a 
brahmana shall be made of a height so as to reach to the hair of his head, 
that of a kshatriya shall be of a height so as to reach his forehead, while 
that of a vaisya shall be of a height so as to reach tho tip of his 
nose . 423 According to Samkhya SamhitS 424 the staff should reach 
respectively their hair, ears and forehead in height. According the Samkhya 
Samhita 423 the staff should bo whole-skinned , 420 unbent 42 7 and unburnt. 
According to Manu 428 besides this, it should be beautiful to look 
at, not eaten into by worms and uncreative of terror to any person. 

The shaving of the head, except the tuft of hair on the crown, 
should he done by a brahmacharxn . 429 According to Visixu 430 and 
Vasistha Samhitas 481 a religious student shall wear either matted 
locks or a tuft of hair on the crown of his head. “ A twice-born one should 
always tie up the tuft of hair oh his crown. ” 439 


418 Mann II. 44 ; Visnu XXVII. 19 ; U&na I 

417 Vaiis^ha X ; Visnu XXVII. 21. 

418 Visnu XXVII. 21 prescribes kl.adir wood, 

wood. 

4 *° VniSisthaX; Visnu XXVII. 21. 

431 II. 10. 433 XXVII. 23. 

494 II. 10. 498 II. 11. 

497 Ibid. 498 II. 47. 

4no XXVIII. 41. 481 Ch. VII, 

12 


.6. 410 U$an5 I. 9. 

while Va&jtba X. prescribes nyagrod ha 

490 Manu II. 45; UW I. 14. 

493 Menu II. 46 ; Visnu XXVII. 22. 
493 Vishnu XXVII. 24. 

490 Kalyayana Sanibita XXTV. 15, 

433 Uitang I. 7, 



<SL 

According to Manu 433 and Visnu 434 Samhitas a girdle, a staff, 
a holy thread or a kamandalu (ewer) broken or spoiled by nse, should 
be thrown into water, and one should take a new one, consecrated with 
the mantra. 

He should not be covered with too much clothing ; 435 he should 
renounce personal decorations . 430 He should not put on colour ; 437 
he should not anoint his eyes ; 438 he should not oil his body ; 439 
he should not rub his body ; 440 he should not shave ; 441 he should 

not ;iee his face in a mirror ; 442 he should not use garlands of 
flowers . 443 He should forswear the use of scents ; 444 he should 

not use sandal paste ; 445 he should not wear shoes ; 440 He should 

not use umbrellas ; 447 he should not rub his teeth ; 448 he should 
not ha'e clean finger, nails and teeth . 450 He should avoid clean 
teeth ; 450 but this does not prove that the student had dirty teeth— 
only personal beauty is to be avoided, for, we are told 451 that he 
should use a piece of wood for cleansing the teeth. But according 
to Hiiiit 452 the student should not rub his teeth with wood after 

ha\ ing r'nse l his mouth at the time of bathing. The prohibition in 
Gautama 433 of not cleansing the teeth in the presence of the preceptor also 
shows that the students did not possess dirty teeth. 

(e) Food .—Then come the regulations about the food of the 
student. The student should daily support himself with a portion of 
the food acquired by begging . 454 He should, however, take his food 
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with the previous permission of his preceptor . 455 “He should daily 
adore his food and take it without speaking ill of it; on seeing it he 
should he delighted and happy and should welcome it with laudation . 450 
For says Manu 457 “Food daily worshipped, gives strength and 
vitality. Unworshipped food destroys both the worlds of the partaker.” 

The prayer at his meal is as follows : * Oh Savita, lord and first cause 
of production, I see before me the visible effects of thy work (satyam) 
amidst the mystery of the things unseen (rtyam). Oh water, thou art 
the symbol of the mystery of eternity, being at the bottom of all creation 
and the cover of all, encompassing all in thy infinite expanse. I take 
this food for the upkeep of the vital airs in the body, with a drop of 
moistening water to prepare the alimentary system for its work. May 
the food I take be an offering to universal Brahman so that I may be 
fed with the waters of everlasting life*. The food, says another hymn, 
is of good. In the highest sense of tho word, everything in this world 
is either food or the feeder. Water is the food. Fire the feeder; life’s 
duration is the food for the feeder, this body. Earth is the food for the 
feeder, space (akasa ). 45 8 The food and the feeder depend on each other. 

He who realises this becomes one with food as well as with the feeder; 
he feeds on all things that are and is free. 459 

Having drawn a circular figure first, he should place the vessel 
on it and oit till the recitation of the formulae amrtopidhan, etc., at 
tho end of his meal . 480 

He should eat his meal sitting with his face towards the 
east . 461 He who eats his meal with his face towards tho east 
acquires longevity; by taking his meal with his face towards the 
south a person acquires fame. He who takes his meal with bis face 
turned towards the west acquires opulence ; by eating with bis face turned 
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towards the south, he acquires truthfulness.” 482 Harit Samhita 463 lays 
down that “ he should daily take his meal with his face directed towards 
the east or the south. But he should never eat facing the north.” 

He should take his meals abstaining from speech. 464 

Yasistha Samhitii 40 5 says Eight mouthfuls form the meal of an 
ascetic, sixteen that of a hermit, thirty-two that of a householder and an 
unlimited quantity that of a religious student. ” “ An ox, a student and 

a brahmana who has kindled the sacred fire, can do their work if they 
eat; without eating (much), they cannot do it.” 460 Yyasli Samhita 467 
lays down : “ A single meal, which is not incompatible with the spirit of 
brahmacharya is what is enjoined to he taken by the student, every 
day”. Manu 4 8 6 prescribes two meals ; hut says he “Let him not take 
a third meal during the interval of his morning and evening ones.” 
M m 459 says “Let him avoid over-eating ”, For says he : 470 “ Over¬ 
eating brings on ill health,- shortens the duration of life, proves hostile 
to act- (sacrifices) which lead to heaven, is sinful and condemned by men. 
II cc let him avoid over-eating.” Harit 471 speaks in the same strain : 
“ Taking too much or had food is destructive of health, longevity, 
attainment of the celestial region and virtue and is condemned by the 
community. Therefore it should be avoided ”. According to Gautama 
Samhita 47 * “ He shall eat his meal till the appetite is fully satisfied. 
Hu shall rise up from his dinner just as he has taken his fill, without 
casting any greedy look on the food left unconsumed”. Indeed true 
discipline consists in withdrawing the mind from sense-objects, instead 
o;' merely checking the senses. The Bhiigabat Gita forbids gluttony because 
over-eating stands in the way of success in tho practices of Yoga 473 i. <?., 
control of the mind. 
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He should not take only cooked rice 474 nor that which is the 
residue of another’s meal. 4 7 J According to Yajnabalkya 476 and 
Visnu 4,7 ho can take the residue of the food of his preceptor only. 
He should not, however, take the residue of his preceptor’s food willingly 
for medicinal purposes. 478 '‘Nor should he take the residue of the 
food eaten by his guru’s son 47 9 or wife ”. 43 ° Yajnabalkya 481 says “ while 
a biahmacharin, one should not partake of boiled rice brought from 
elsewhere unless he suffers from any disease. And a brakamana only is 
allowed to take food as he likes ; when invited on the occasion of a s'raddka, 
provided lie does not broak bis vow”. Manu 483 says “A brahmackarin 
having been invited to a repast given in connection with a srSddka offered 
to the deities may take to his satisfaction (articles of food which do not 
soil the vow of a vowist) ; invited to a repast in connection with a sraddha 
offered to the manes, be may take to his satisfaction such food, which a 
rsi may cat (nirvara grains and such like food-stuff which a holy sage 
usually takes in his hermitage) without incurring the sin of eating the 
food given by one and the same person ; thereby his vow is not nullified ”. 
According to Vyasa Samkitli 483 “he may dine in connection with a 
pitr sraddha if thereto invited by a person without any disqualification 
and if his preceptor approves of it. But a kshatriya or a vaisya brakma- 
charin is not authorised to partake of a sraddha repast given by a single 
person ”. Sambarta Samhita , 484 however, lays down that “ a brahmackarin, 
who eats boiled rice of a person suffering from the impurity of birth or 
that at the first sraddha or that at the monthly (srUddlia) should get himself 
purified (by fasting) for three nights”. According to Vispu 48 * and 
Samkhya 486 Samkitas he should avoid meals on the occasion of a sraddha 
ceremony. 

He should avoid flesh ; 437 specially of aquatic creatures; 488 he should 
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avoid meat-diet ; 489 be should not take honey . 490 If however a student 
happens to take somehow meat or honey he should after performing Praja- 
patya, be purified by a mounji-lioma . 491 He should not take articles of 
sweet taste which acquire an acid flavour when stale . 492 He should 
avoid prepared betel-leaf . 493 He should not take artificial salt 404 
and sweet juice . 495 He should refrain from taking all kinds of stale 
food . 406 


(f) Sleep .—According to Manu , 497 Harlt 498 and Samkliya 4 " 
Samh'itas the student should lie on the bare ground. According to 
Vnsi.nha Samhita 500 he should avoid sleep on a cot . 501 According to 
Gav rina 503 and .Visnu 503 he should sleep on a lower bed than tliat 
of his preceptor and should rise before and sleep after his preceptor . 50 . 4 

According Sntapatha Brahm.ina 505 he should not sleep in day time . 506 
Mann '’ 07 and Visnu 508 Samhitas say'—“ If the sun goes down without the 
knowledge of the brahmacharin finding him resting in bed out of laziness, let 
him mutter tiie Gayatri mantra and fast for a whole day.” Indeed according 
to the MahabhSrata sleeping at sandhyn shortens life . 509 .Sambarta 
Samhita 5,19 lays down that if a brahmacharin, on any occasion, sleeps during 
the. day, in a healthy State, he should after bathing and adoring the 
ram, recite the-Gayatri one hundred and eight times. 

Celibacy. The greatest restraint was as regards the sexual impulses. 
Herein the Ary ana were, strong as compared with their enemies the 
Dasyus who are laughed at as sisnadevah ’, 511 a term whieh Yaska interprets 
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as ‘men of loose sexual liabits’. Elsewhere we are told that the Aryans were 
able to vanquish the united army of the Asuras entirely by their brahma- 
charya tapas, i. e., the stability offcharacter arising from the curbing of 
the sexual impulses. 01 * The Taitviriya Brahmana, 519 therefore, enjoins 
the student to observe the vow of continence. According to Harit 514 
and Vya-sa 515 Samhitas the student should lead a celibate life. “He 
should refrain from sexual intercourse. 516 According to Yajnabalkya 517 
he should always avoid women. TJsanfi Samhita 518 lays down that he 
should studiously avoid maidens. Manu 510 says— “Let the student refrain 
from visiting women.” “ Lot him renounce embracing and casting lustful 
eyes on females.” 52 0 Vatsyayana 521 says—“ In his boyhood, one should 
devote himself to education and other equipments as the means of 
securing worldly objects in after life. He should observe absolute 
celibacy till he completes his education.” Sambarta Samhita 5 2 2 says 
“ A student who being stricken with lust knows a woman should, being 
observant of regulations, perform the distressing penance of PrajSpatya.” 

Married students were, however, not unknown. Kautilya in his 
Arthasastra 523 refers to “married students studying abroad” The 
Jatakas also refer to married students who continued their studies at 
Benares as external students (Jataka I. 463; I. 300; Ibid,, 301-02). 
Lastly, we may .’refer to the instance of a teacher of 500 students at 
Benares who selects by a special test one of them for the hand of his 
grown-up daughter. With some teachers “ there was a custom that if 
there should be a daughter ripe for marriage she should be given to the 
eldest pupil” (Jstaka III. 18; VI. 347). 

“ Let him sleep always alone, and let him not cast his seed (by 
any unnatural means). A lustful casting of one’s seed kills one’s 
vow. ” 524 Indeed deliberate acts resulting in loss of seed were regarded as 
acts of theft and of murder of embryo. 525 And- the killing of human 
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•seed (vlryahatya) was as heinous a sin as the slaughter, of a brahmana or 
the murder of a' foetus. 526 Even unconsci'ou's emission of the vital 
fluid has its expiatory. rites ; for it implied not only loss of health and 
strength, and shortening of life, but also loss of intellectual and spiritual 
power. It was'thus a .sin against . Indra, Agni and Brhaspati. 527 
A brahmana student who has unintentionally spent himself-in sleep, 
shall, bathe and . worship the sun and thrice mutter the Rik running 
as Punarmam, etc. 528 According to Samvarta Sarnhita 529 “a 
br.xhmacharin who knowingly discharges his seminal fluid,' should 
perform the expiation consequent on the breach of- the vow; and 
if unknowingly, he should be purified" by bathing.” According 
to Visnu Sarnhita 530 “a wilful evacuation of- semen, by a 
I rahmachariu is pronounced as the' breach of the vow by pious 
Erahmavadins. Having committed this sin he shall put on .the skin 
of an ass and beg at seven houses, confessing his guilt. Eor a year 
be shall live on what he shall obtain by thus begging every day. and 
bathe three times a day-whereby he shall regain hiis purity.” ‘‘Having 
unconsciously spent his seed in a dream, a brahmacharin shall bathe, 
and worship the sun and three times . recite the Punarmam etc., 
verse whereby he shall regain his purity.” 531 ' ! 

“ So essential .was the virtue of continence ” remarks Professpr 
Yenkateswara 689 “ that brahmacharya came to denote both continence and 
studentship. All our texts agree that discipline is more important than 
study. Agni granted Gaya the power to know the Vedas without study, 
simpiy as the result of his austerity, chastity, observances, vows and the 
gvace of the gurus. 633 How to make sure of brahmacharya and to steer 

Compare the list of offences in the Tpmparna. The degrees are Brakmahatya, 
YrOnahaifft and Viryahatya. Tath5 VrunahatyS evam e?a bhabati yah 
ayonau retah eifidiati (T. A. II. 8 . 2). A no vfro j&yatam in Taitt. Sairn, 
IT. 1. Kujmaridairjnhnyat yo Sputa iva manyate, and yad arv&chino 
YrOnahntyfty&h tasm&fc muehyate (T. A. II. 8 . 8 ). 
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clear of passions and temptatious when youtli passed into adolescence. This 
subject was one of anxious care among the ancients. Manu has a simple 
recipe -for counteracting sexual inclinations and the premature awakening 
of the sexual impulse. * Give the mind absorbing work and the body 
plentiful exercise in the open air \ Sexual ideas breed in the darkness 
of the closed room and in the luxury of comfortable beds and belongings. 
Hence the unanimous condemnation in all the scriptures Hindu, Buddhist 
and Jaina, of unguents and perfumes, flowers and high seats, beds, 
sandal, music etc., which capture the mind through the gateways of the 
senses. Some of the texts like the Anuglta, 8 34 forbid secular music even 
to the family man, on the ground that it would stimulate the senses to an 
undue extent. Further, the young men were to go out for alms and 
do other work of a strenuous and tiring nature A story in the Pausya- 
pai'ba of the Makabharata illustrates this somewhat Spartan rigour and 
the privations to which students were inured. Lastly, they were trained up 
to regard with a brotherly eye all the tender-eyed maidens of the 
neighbourhood who bestowed alms, and the guru’s wife and other 
members of his household, with whom they were on familiar terms. The 
Hindu system was thus a contrast to the Egyptian. In the latter, the 
sight of strange girls was to be avoided ; in the former ladies were looked 
on as mothers and sisters, so that the carnal idea was put out of place 
inspito of social freedom. The only exception was in the Buddhist and 
Jaina monasteries, where young men lived in bands and the vice of 
homosexuality appears to have prevailed, as in modern times in hostels 
and boarding houses, as described by Havelock Ellis. ” 535 

(h) Mental and moral discipline . — The Gopatha Brahmana 536 
requires the brabmacharin to overcome the same passions, ciz., caste- 
pride (brahma-varchasam), fame, sleep, anger, bragging, personal beauty 
and fragrance which are correlated respectively with the antelope, t':o 
teacher, the python, the boar, the water, maidens, trees and plants. If 
he clothes himself in the skin of the antelope, he obtains 
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brahmavarchasam; if be works for his teacher, he obtains fame for 
the latter; if though sleepy, he abstains from sleep, he obtains the 
sleep that is in the python; if humble in spirit, lie does not injure 
any one in anger, he obtains the anger that is in the boar; if he does 
not perform braggart tricks in the water, he obtains the braggadocio 
that is in the water ; if he does not look at a naked maiden, he obtains 
the boanty that is in the maiden ; if he does not smell plants and trees, 
after having cut them, be becomes himself fragrant. 537 

He should have control over his senses. 538 “Ho should curb his 
toa'uie, 539 appetite and arms”. 540 He should renounce lust, 541 
anger, 643 discontent, 543 greed, 544 fear, 545 hatred, 540 falsehood, 547 
pride (mana), 548 idleness, 549 mada, 550 moba, 551 ehapalata, 652 
wickn-dness, 553 envy,. 554 malice, 555 useless conversation, 556 idle 
gossips 5 5 7 lewd talk, 558 obscene words, 559 sleep 560 (too much sleeping), 
idle glances at the sun, 561 idle strolls, 663 ignorance, 563 allusive 
language, 584 harsh words, 565 detracting other people, 566 calumny, 567 
scandal*, 508 intoxication, 569 looking at women, 570 conversing with 
women, 571 with sudras 57 9 and with notorious impure persons, 573 
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injuring other people, 574 hurtful feelings, 97 5 female company, 576 
thievish propensities and service of the mean. 577 He should he 
impartial, 5 78 of sweet speech 570 and devout in spirit. 580 He should 
abstain from riding on horses and elephants. 581 He should forego 

the use of vehicles of all kinds. 582 “He was not to run when it 

rained or to tread on gold or on the lotus flower; he was to 

refrain from voiding rheum or committing nuissance in the mass of 

waters intended for bathing in.” 583 He must avoid dancing 584 and 
singing. 585 He should abstain from playing on musical instruments. 586 
He should refrain from all music. 58 7 He should avoid gambling. 588 
He should renounce gambling with dice. 589 Manu 890 says:—“Let 
him (the brahmacharin) refrain from killing animals and doing injury 
to them.” 501 According to TJsana 502 he should studiously avoid the 
destruction of small animals. According to Gautama 593 he should 
renounce all killing propensities. 

That some of these rules were actually enforced is evident from the 
case of Prince Ayu who was expelled from the school by Chyavan for 
having killed a bird with an arrow near by. Even the royal visitors 
had to observe the rules of discipline while in the school compound. 
King Dusmanta had to withdraw his arrow aimed at a deer at the request 
of the hermit teacher. When in quest of Rama Bharata started for 
OhitrakUta hill he did not dare to enter the hermitage of Yaradwaja 
with his troops'but asked them to stay at a respectful distance of two 
miles lest they caused disturbance (asramapida) there. 504 
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All these conditions of studentship and rules governing Yedic 
st'.i lies seem to he 1 'ery severe to us now; they seem to have made the 
life of the student miserable, as he was denied all worldly pleasures and 
had to live a beggar’s or a menial’s life in the house of a stranger. 
Indeed, such restrictions might kill cheerfulness but they materially 
helped in the attainment of the spiritual ideal of the then education. 
They made students highly moral in conduct and respectful in behaviour. 

In doing physical labour at the teacher’s house, on his field and pasture, 
the students developed their limbs and muscles in the fresh air and 
sunlight. The moral side received direct training in the morning and 
evening prayers, in the study of the religious texts and in the performance 
of the sacrificial ritual. The intellectual side was touched in hearing 
explanations of mantras and hymns, in the observation of Nature and the 
preparation of the material at the sacrifice, domestic or public. Memory 
an! imagination received the greatest attention, as from start 
i'> finish, lessons were learnt by heart and as various mystical ideas 
about deities and gods were heard from the teachers. In fact the 
marvellous and elaborate system of sacrifices were the product of the 
incomparable flights of the imagination of the priesthood. We may laugh 
ai i .e. old brahmachari not taking sweets, living in a lonely place, having 
Jig. t meals, turning away his ears from music, etc. ; but unless the bodily 
senses are trained up and controlled in some such way, it is impossible for a 
human being to check bis actions and desires. Indeed by means of 
these external practices and regulations, it was sought to develop 
u the young pupils ihoso internal conditions (praJySsanna or direct 
as opposed to bahya) or mental and moral attributes which would 
afterwards ja them for being taught the highest knowlcge. Such a 
regulated life results in “ inner freedom” which cannot come off by 
i'seif or at will. Philosophers have proved that the unit of change 
is both physical and spiritual and that the one precedes the other. You 
cannot yfi 1 at the top. The bodily unit is the place where you can 
c icnicnce a change and make a slow but sure progress till in course 
1 ! one you find your dv,- id as well as your body completely transformed. 

]‘e u*o ire anoiei.it Hindus created such an atmosphere as kept the 
ai.n ot his stay in the teaoher’s house brightly before the pupil’s eye 
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and as such created a necessity for him to put forth great voluntary 
effort to accomplish it. Educationists tell us that to stimulate the 
effort on the part of the pupil and to enlist it in line with our aim 
are the chief purposes of teaching. Pestalozzi did not give so much 
importance to “interest” in education as to “self-effort” on the part 
of the student. The Hindus then were so far successful in their attempts, 

tnough the effort of the student was accompanied with something liko 
ascetic gloom. 

§ 8. RESPECT TO TEACHER. 

^ lhere wero rules also for the respect due from pupil to teacher, 
llespect to teacher was also a part of Asoka’s Law of Piety. 595 Strict 
obedience was enjoined unless the teacher ordered the pupil to commit 
crimes which involved loss of caste. 596 Even having been reprimanded 
by his preceptor, he should not make any reply in retort, nor go away 
even when driven away by the former. (Vyasa I. 27). “An infringement 
of the preceptor’s order makes all studies of the Vedas abortive. Hence one 
should study them in a submissive spirit.” 597 

He should not bleanse his teeth or prick his ear-holes or stretch or 
screw up his legs or sit with his chin supporting on his band or laugh or 
yawn or contort his limbs or twist his body, in the presence of his 
preceptor (Gautama II). By the side of his preceptor he shall eat food 
and wear garments inferior to those of his preceptor. 5 9 8 By the side of 
his preceptor he shall always occupy a lower bed or seat. 699 He shall 
lie down in a lower bed than that of his preceptor and sleep after he has 
slept, leaving his bed before he rises. 600 He should avoid sitting on 
the same bed or seat with his preceptor or at a place where his preceptor 
sits; 601 “except in a boat, 602 or in a carriage 603 or on a stone 
slab” 604 or in a bullock cart, “in a court-yard or in the terrace of a building 
or a large mattress of reeds.” 605 “ Ho must not sit with his guru when 
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the wind will be blowing from bis direction to that of his guru or the 
contrary ; while in his company he must not say anything which is 
inaudible to his guru.” 606 

Serving a preceptor consists in hearing his behests from a lower seat 
and in meel.'y and faithfully carrying them out. 607 “He should not 
serve the preceptor (by the intervention of another) while he stands aloof 
nor when he (himself) is angry, nor when a woman is near ; if he is seated 
in a cat riago or on a (raised) seat he should get down and salute bis 
precept or.” 60j A disciple should stand up at the sight of bis preceptor 609 
and follow him whenever he goes out. 610 “ Interrogated by his preceptor, 
ho should give true and correct answer to his queries, sit down to study 
whenever he may be pleased to direct him in that behalf 611 and do 
nothing hut what is pleasant and beneficial to him. ” 612 Likewise he 
should behave towards his preceptor’s wife, 613 sons, 614 friends 615 and 
relations.* 16 “ After performing his sandhva lie shall salute his preceptor, 

lie shall simultaneously catch hold of the two feet of his preceptor with his 
two hands, the right foot with the right hand and the left foot with the 
left hand. After salutation he shall mention his own name (as I am such 
and such) and add the word ‘ Bhos ’ at the end of his address.” 617 
One should catch hold of one’s preceptor’s feet every day when first 
meeting him. 618 lie must not speak to his preceptor when he is 
himself sitting, standing, lying down, eating or averting his face. 619 If his 
preceptor sits, let him speak to him, standing up ; if he walks, advancing 
towards him ; if he comes towards him, meeting him ; if he runs, running 
af' er bim ; 620 turning round so as to meet him, if his face is averted 
(Visnu 20 ; Mann II. 197). Approaching him, if he is at a distance ; 621 
leaning t him, if he he in a reclining posture. 62 9 Before his eyes, let 
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turn not sit in a careless manner. 6 2 3 He shall not utter his preceptor’s 
name even at his back. 624 Let him not pronounce his i ame without due 
respect. 09J Let him not imitate his speech, gait and'manner. 626 Let 
him not wilfully leap over the shadow of his preceptor. 697 ' Let him not 
in any way hurt or injure an acharya (and an expounder of the Vedas). 028 
Let him leave the place where his guru -is calnmuised or lightly spoken 
°f. 62 9 (! A calumniator of his own guru shall be born as an ass ; and a 

viliher of his own guru shall be a dog in his next birth; for having 
wrongfully enjoyed the property of his own guru, he shall be born as a 
worm ; one who is envious of his guru’s excellence shall take his birth as 
an insect in his next incarnation”. 630 “Having used angry words to 
bis preceptor one should bathe at morning, noon and evening each day,. 
^ Ve a thatched cottage of dry leaves and on roots and bulbs of the 
forest, wearing large clotted hairs, lie down on bare ground in the night, 

enter a village for alms, proclaiming his guilt to all and sundry. For 
twelve years ho should live the life of penance. ” 631 For having angrily 
j. oai cd unto a preceptor he should practise the above-mentioned 
penance. 6 TV ithout the permission of bis preceptor, let him not speak 
to his i datives, parents etc. 63 J Even if a preceptor communicates only 
one letter to a disciple, there is no article on earth, by presenting which he 
nuj be free from his debt. 634 He who does not regard a preceptor, 
the giver of even one letter, is born among the chandalas, after having 
gone through a hundred births in the canine species. 035 According to 
Kautilya s Arthasastra the student should be devoted to his teacher even at 
the cost of his own life or in the absence of his teacher, to the teach r’s son 
0r an e hl cr class-mate. 636 Again “the teacher shall invariably be 
respected.” 6 3 7 « As n stu(Ient his teacher, a son his father and a servant his 
master, the king shall follow (the high-priest). 638 “ One should not sit on 
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important seats before the preceptor nor being arrogant, distort bis sayings 
through (false) reasoning. ”63 9 According to Sukracharya 640 “the acharya 
or preceptor (of the king) like the father (of the king) is to sit on the same 
kind of good seats.” We get a bright example of devotion and obedience 
to the teacher in the characters of Aruni, Upamanyu and Ekalabya. 041 

Show him the respect of a guru, if a preceptor’s preceptor is 
arrived. 642 On a preceptor’s son, junior or equal to him in years, 
happening to be his tutor, he shall pay the same respect to him as to his 
own preceptor. 643 “ The sruti says that one must treat a teacher’s son 

just as the teacher himself.” 044 A preceptor’s wife happening to be 
young, a disciple should not touch her feet during an act of obeisance ; 045 
but returning from a sojourn in a distant country, he may be allowed to 
catch hold of her feet 646 on the first day ; on all subsequent days, he 
shall s'mply accost her without clasping her feet. 647 He should not 
;u dross the sons or wife of his preceptor by their names and avoid using 
any harsh language. 648 

If a teacher dies, one should not read the Yedas for three nights. 049 
A m u remains unclean for three days on the death of a spiritual preceptor 
or of a wife or son of his spiritual preceptor. 650 One becomes purified 
in one night, if the wife or son of his teacher or his upadhyaya or a fellow- 
student or a pupil is dead. 651 On the death of his preceptor, unto a 
qualified son of his or unto his widow or unto a cognate of his, he 
shall behave as his preceptor. 652 The property of bachelors learning 
the Yedas shall on their death be taken by their preceptors. 653 

A development of the rules regulating the conduct of tho pupil to his 
preceptor was the exhaltation of the teacher to such a position of 
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reverence that he was worshipped by his pupil. 654 In the schools of 
early Vedanta, the teacher or guru was always one who was himself 
supposed to have reached emancipation and thus to have come to the 
realisation that he is Brahman. In his devotion or bhakti for Brahman, 
it was but a short step for the pupil to feel bhakti also for the guru who 
was thus identified with Brahman. This is referred to as early as the 
Svotasvatara Upanisad 655 but it received a great emphasis in all the 
chief Bhakti sects. A spiritual guide and a teacher are to be particularly 
adored. 656 A teacher is the foremost of all superiors. 6 5 7 Of one’s 
two fathers, the progenitor and the teacher of the Vedas, more honoured . 
is the teacher of the Vedas in as much as the birth of a twice-born one in 
the knowledge of Brahman is the only abiding existence both in this 
world and the next. 6 58 The pupil should consider his preceptor as Ins 
father and mother ; he must not grieve them by saying ‘I am indebted 
to none’. 6 59 One’s mother, father and preceptor are called one’s great 
gurus. 800 One must perpetually serve them. 661 Let him obey their 
commands. 663 Let him do what is pleasant and beneficial to them. 663 
Without their leave he should not do anything. 664 “ Let him constantly 

do what is good to his parents and specially what conduces to the comfort 
of bis preceptor. The satisfaction of these three is the consummation of 
all tapas (penitential austerities).” 665 Serving these constitutes the 
highest tapas ; without their permission let him not pi’actise any other 
piety. 686 “ These three represent the three regions, the three orders of 

society. They are the three Vedas, they are the three fires. The father is 
the household fire, the mother is the ceremonial fire, the preceptor 

004 Furquhar, Crown of Hinduism, p. 402. 

8 68 VI. 23. »«• Uianal. 30. 887 Gautama IT. 

* ,s Manu II. 146; Visnu XXX. 44; Mahabbarata, Santiparba, 108tb adhyilya 
compare Mahabbarata, Santiparba, 243rd adhyaya. 

8 89 VaSisthall. 

080 Visnu XXXI. 1-2. In the Itamayana, (Kijkindhyakapda, 18th earga wo arc told that 
the eldest brother, the progenitor and the teacher are all fathers. 

801 Visnu XXXI. 3. ’ " 889 Visnu XXXI. 4. 

888 Visnu XXXI. 5 ; Manu II. 235. 881 Visnu XXXI. G ; Manu II. 236. 

88 8 Manu II. 228. 

880 Manu II. 229 : Manu II. 235, 237. 
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is the spiritual fire. These three fires are the most glorious in the 
world.” 867 “A householder who does not commit any folly in respect of 
these conquers the three regions ; effulgent as a god, he even in his mortal 
frame, is enabled to enjoy the felicity of heaven.” 668 By means of 
devotion to his father he conquers the middle world (firmament) and by 
devotion to his preceptor he attains to the region of Brahma. 669 
Commendable are all the acts of him by whom these three are respected. 
Futile are the acts of him by whom these three are dishonoured. 670 
I’y worshipping his preceptor alone and not so much through the merit 
of oblations, homa or fireworship, that a brahmacharin can attain to 
heaven. 671 This was, of course, an honour paid to a religious teacher 
hut it had an effect upon the relation of all pupils and teachers and helps 
explain the high respect which Indian students of today have even for a 
teacher of secular subjects. 

§ 9. THE ANNEAL TERM. 

The session (or annual term) began in the rainy or cold season when 
the heat was less intense. The commencement (of Yedic study) must 
take place on the full moon day either of the months of AsSrdha, Sravana 
or Bha Ira.” 6 7 3 In the Ra may ana 0 7 3 we are told that “brahmanas of 
the Sama school are Waiting for the month of Bhadra which is the time 
for beginning their Vedic studies”. According to Gautama Samhita 074 
one should read the Vedas in the months of Sravana and Bhadra or during 
the five months the sun follows the southern course. Vasistha 
BvnhiUi 07 5 says: “The Upakarman (the rite preparatory to Vedic study) 
mall bo dono on the full moon day of the month of Sravana or Praustlia- 
pada”. According to Visnu Sarpliita 6 7 6 the rite of Upakarman is to be 
performed on the full moon day of the month of Sravana and Bhadra. 
For we arc told 077 that it was then that the herbs appeared amid the glad 

• gt }>Ianu II* 230-31 j Visnu XXXI. 7-8, 

e«e Mftna II. 232. C69 M&nu IT. 233 ; Visnu XXXI. 10. 

cto Visnu XXXI, 9 j MahSbharata, Santiparba, 108fch adhyaya. 

o7t Sapikhya V. 9. 073 TJ^ana Samhita III. 55. 

Kiskindbyakanda, 28th sarga. 

•74 C h. XVI. e7B Ch.XI. 

Cb, XXX. ® 77 £ankhyayana t IV, 5, 2. 





grass and all Nature smiled with the pulsation of a fresh life. This 
was also the commencement of the Vedic year, when the frogs broke into a 
croaking harmony and when the Yedic students returned to their chant. 
According to Yajilabalkya 678 “when medicinal herbs grow on the full 
moon day of Sravana or on a day under the Sravana asterism or on the 
fifth day of Hasta asterism (name of the 13th lunar mansion consisting 
of five stars) one should begin the study of the Vedas”. The Upakarman 
rite was performed annually before the commencement of the study of 
the Veda. 079 “Having kindled the sacred fire he (the student) shall 
offer oblations to the deities and the sacred metres. Having made oblations 
to the sacred metres, having made the brahmanas utter words of well¬ 
being and after having fed them with curd ho shall continue the Vedic 
study for four months and a half and then perform the Utsarga (a 
dedicatory rite performed annually after the completion of the Veda).” 080 
“ After a study of four months and a half ” says the Visnu Samhita 681 
“ the rite of Utsai’ga shall be done, outside the town, in respect of the 
Vedas which have been completely studied and not in respect of those 
whose studies have not then been completed”. According to Usana 
Samhita 082 “after a study of four months and a half in a holy place, one 
should perform the dedicatory rite of the Vedas under the constellation of 
Pusya. Or he should do it in the first part of the first day of the month 
of Magha”. According to Yajilabalkya Samhita 683 “On a day under 
the Rohini asterism in the month of Pous or on an Astaka tithi, c ue 
should near water, at the outskirt of a village, duly consecrate one's 
Vedic studies”. 

After the Utsarga rite the twice-born ones should study the Vedas 
in the light fortnight. 684 In the dark fortnight a person should study 
the Vedangas and the PurSnas. 8 8 5 According to Vasistha Samhita. (Ch. XI.) 

after the Utsarga rite he shall study the Vedas during the light fortnight 
and the Vedangas at pleasure. According to Visnu Samhita, 8 ® 8 however, 

878 I. 142. 

879 Katyayana Samhita XXVII. 17. 890 Yahjtba XI; KStySyana XXVII. 17. 

XXX. 1-2. 889 III. 55-57. 

898 1. 143. 888 TJsana III. 57. 

888 UfSanS III. 58. 888 XXX. 3. 



the Vedangas should not be studied between tbe rites of TJtsarga and 
Upakarman.” 

The length of the annual term to be spent in Vedic study was thus 
usually four months and a half, 6 8 7 though the term may be two 
months, 688 live months, 689 five months and a half or six months and 
a half 690 and six months 691 in duration. 

§ 10. DATS OP NOX-STUDY. 

During the academic year there were numerous holidays and 
interruptions of study. Thus at Upakarman and at TJtsarga the Vedas 
should not be studied for three days. 692 The study should be stopped for 
one whole day or night on Amabasyii. 69 3 The Vedas should not bo studied 
on the new moon day ; 694 according to Gautama (Ch. XVI.) for two days 
from the day of the new moon; on the full moon day ; 6s5 on the fourteenth 
day of the two fortnights ; 696 on the eighth day of the two fortnights ; 697 
on the twelfth day of the fortnight; 698 on the day of solar eclipse ; 6 9 9 
or for three days on the solar eclipse (for brahmana students) ; 700 when 
tin- sun is observed to be surrounded by a ring of haloe; 701 on the 
day of lunar eclipse; 7 02 or for three days on the lunar eclipse (for 
br'ihmnna students); 703 when the moon is observed to be surrounded 


' 87 Uianit III. 56 ; Vijpu XXX. 1 ; Vaiijtfia XI. 

»* 8 Gautama XVI. Gautama XVI. 

••o &nkhy5yana IV, 6 , 7 ; Valijtha XI. Uwalayana, III, 5, 14. 
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<x > 8 Yajnalialkya I. 146 ; Harlt TV. 71 ; UianS III. 70. 

,;u4 Va^ijtba XI ; Mann IV. 113 ; Samkbya III. 15 ; compare Mann IV. 114. 

Yajnabalkva I. 146 ; Harlt IV. 71 ; U4ana III. 70 ; Samkbya III. 5 ; Mann IV. 113 ; 
Gautama XVI ; compare Mann IV. 111. 

Yajr.al alkya I. 14 r > ; UsanS III. 70; SSrrikliya III. 5 ; Va^iVha XI ; Mann IV. 113 ; 
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•» ITirit IV. 71 ; Maun IV. 105 . Viwu XXX. 5 ; Samkbya III. 5 ; VaJSistba XI ; 
compare Manu IV. HO. 
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»«» Gautama XVI , Mu rui IV. 105 ; Visnu XXX. 5 ; Samkbya III. 5 ; Va$ijtha XI; 

compare Manu IV. 1.0. 
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by a ring of baloc; 704 on the junction of tbe seasons (i. e., on the 
Pratipada day of Chaitra, Sravana and Agrahayana) ; 705 at the 
termination of the seasons; 7 00 in the unnatural season of the year; 707 
on the Mahanavami day; 708 on the third day of the bright half of 
Vaisakha; 7 0 9 on the seventh day of the fortnight in the month of 

Mag ha; 710 on the Ratliya Saptami; 711 on the Bharanl ; 712 on the 
Astakas; 713 on the birth of the king’s son for three days (for brahma na 
students only); 714 on the death of the king of one’s country; 715 on 
the day of the hoisting or throwing down of the enemy’s standard. 716 
It is interesting to follow the reasons assigned for these breaks. 
Manu says that study in the prohibited lunar days was detrimental to 
the health of the teacher or of the student and did not conduce to the 
growth of learning. The first day of the fortnight was considered the 
most objectionable and wo have reference to this in the RtTmayana 717 
where Situ is described as emaciated ‘ even as the learning of one 
who habitually studies on the first day of the fortnight ’. Asoka in 
his Pillar Inscription V, attaches special importance to these days, on 
which ho forbids the castration of bulls and the killing of fish and 


704 Gautama XVI. Yajnabalkya I. 146. 

708 Uiiana III. 71 ; Visnu XXX. 5. 707 Gautama XVI, 

708 Harlt IV. 71. Harlt IV. 71. 

710 Harlt IV. 72. Harlt IV. 72. 

713 Harlt IV. 71. 

713 Uiana III. 71 ; Vafistba XI; Manu IV. 113 ; Compare Manu IV. 114 and IV. 119. 

According to Gautama (Ch. XYI.) ono should refrain from studying the Vedas 
for three nights on the advent of the Astakas. “ According to other 
authorities ” says he (Ch. XVI.) “ such prohibition exists only in respect of 
the last A5taka 

714 U3ana III. 07; Manu IV. 110. In BhababhQbi’s Uttara-Rama-Charita Act. IV, 

(Belvarkar’s Eng. Trans., p. 60) we find the pupils of VilmikT’s hermitage 
delighted at the thought that the royal guests would bring with them n. 
holiday for the school, 

715 Gautama XVI, In the Ramayana, (Ayodhyakanda, 48th sarga) we find that ail 
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Papdakaranya forest whore he wag banished. 

716 Yajnabalkya I. 147. 
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other creatures. We are to seek for an explanation probably in the 
ritualistic importance of these clays, and it was based on the phases 
of the Moon, as was natural among a people following a luni-solar 
calendar. , 

The Vedas should not be studied on the following occasions :—Por 
three days on the death of either a disciple, 718 or a ritwik, 719 or a priest, 720 
or a preceptor, 721 or a friend, 722 or a srotrlya studying the same branch 
of the Veda, 723 or a fellow-religious student (Usana III. 74 ; Vasistha XI). 
The Velas should not be studied on the death of a teacher’s son or 
wife for one day. 724 The Vedas should not be studied for one whole 
day and night when one partakes of food and accepts presents on the 
occasion of a sraddha ; 725 or when he had touched the leavings of food 
offered at a sraddha ; 72 6 and for three days on a brahmana’s accepting 
invitation for the Ekoddhista sraddha. 73 7 The study should also be 
stoppood during the period of uncleanness incidental to the death of a 
sapinda or cognate relation; 728 during a period of uncleanness; 729 
during birth-uncleanncss; 730 during death-uncleanness; 731 on the 
occasion of a sraddha ceremony (Gautama XVI.) ; after offering food at a 
sraddha ; 732 and on the occasion of a friendly feast. 7 33 

The fun lamental condition of inspiring thought is peace within oneself 
and harmony with Nature’s forces. Hence when one shall see thunder, 
lightning, etc., rise in tin morning and evening when the sacred fire is lit 
up, he should not study the Vedas ; in any other seasons except the rainy, 
on seeing a cloud. 734 According to Manu, 735 however, if these phenomena 

718 Yajnabalkya I. 144. 719 Yajnabalkya I. 144. 7 90 Va^ijtha XI. 

731 Yajriabiilkya I. 144 ; U4ana III. 74 ; Vasistha XI. 

79:1 Yajnabalkya 1. 144. 739 TJ^ana III. 74 ; Yajnabalkya I. 144. 

734 Vft'tijfha XI. 

785 Y’-jbabalkya I. 14(5; U^anS III. 66 ; Vasistha X ; Vasistha XI; Mann Iy. 109; 
compare Munu, IV. 116 and IY. 117. 

738 U?ana III. 66 . 737 U«ana III. 67 ; Manu IV. 110. 

738 Sflmkliya HI. 6 . 736 Siipkbya XV. 24. 

738 Manu IV. 112 ; Gautama XVI. 794 Manu IV. 112 ; Gautama XVI. 

733 Va.4ijt.haX. ,ss Gautama XVI. 
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occur at the time of kindling the homa fire in the evening during 
the rainy season they should not be regarded as occasions of n.on-study. 
The finishing of the Veda and the study of the Aranyakas should be stopped 
for one day and night when there is roaring of clouds in the morning 
and evening. 7 36 When there is an ominous sound in the sky, 737 
when a downpour of rain takes place accompanied by the flashing of 
lightning and the roaring of clouds 7 38 the Vedas should not he studied. 
1'loin the time of rain with thunder and lightning to the next day the 
\ edas should not he studied. 7 3 When there is an ominous sound in 
the mountains 740 or an earthquake 741 or showering of sand 742 
or showering of stones 743 or showering of blood 744 or dropping of 
fiie-brands,' 1J the Vedas should not be studied; nor when luminous 
bodies fall' 46 nor during the appearance of the magnetic light in the 
western sky 747 nor when the muttering of thunder is heard 748 nor 
on tho descent of thunder-bolts in unnatural seasons of the year 749 
nor on a day covered with mist 750 nor when purple rainbows are 
observed to separate the firmament 751 nor when the Slimans are sung 752 
nor at the two sandkytis 733 nor when there is any sound of arrow, 754 any 
sound of trumpet, 7j5 any sound of drum 7 56 nor where the crying: 

733 YSjnabalkya I. 145; Yajnabalkya I. 149; Samkhya III. 6 ; Gantama XVI- 
Vasistha XI. 

787 Yajnabalkya I. 145 ; Wana III. 62 ; Vasistha XI. 
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753 Yajnabalkya I. 148 ; Gantama XVI; Vasistha XI; Visnu XXX. 2G ; Manu IV. 123 

763 TTiana III. 70. 

7 54 Yajnabalkya I. 148 ; TJiSana III. 70; Vaiijtha XI; Manu IV. 113. 
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sound is heard (UsauS III. 65 ; Manu IV. 108) nor when the cry of a 
person in danger is heard 757 nor when a king, a srotriya or a brahmana 
has met with an accident 758 nor on hearing the sound of weeping in the 
evening 759 nor when hearing the sound of music 760 nor when high 
winds blow 761 nor on the night when a roaring wind blows 762 nor 
when ominous dust is showered ' G3 nor on the day when a dusty wind 
blows (Usana III. 59) nor when the quarters are ablaze 764 nor at the 
periods of conjunction 7 65 nor in the evening 7 66 nor in the middle of the 
night 767 nor in the nights (Usana III. 71). “Several authorities aver that 
the study of the Vedas is prohibited during the first three hours and a half 
of each night”. 768 


The Vedas should, not be studied for one whole day and night on a 
pa.su (auimals which are 14 in number, viz., cow, sheep, goat, horse, 
mule, ass and man—these domestic and buffalo, monkey, bear, reptile, 
ruru-deor, spotted antelope and deer—these wild ones) happening to pass 
between a student and his preceptor ; 7 6 9 on the passing of a five-toed 
animal between the pupil and his preceptor ;' ' 0 on the passing of a toad, 
a cat, a dog, a snake, mungoose or a mouse between the pupil and his 
precoptor. 7 71 The Vedas should not be studied for one whole day and 
night when a dog; 77 2 a jackal '' 3 an ass'' 4 or an owl (Yajnabalkya 
I. 148) emits a noise and when camels scream. 77 5 
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The Vedas should not be studied in a very loud voice, 776 in an 
impure state, 7 7 7 when feeling amative propensities (Samkhya III. 6), when 



eating, 781 when the hand is yet wet after eating, 782 after meals, 783 
where the four roads meet, 784 by the side of a high road, 785 near an 
unholy place, 7 8 6 in a pasture ground, 787 near a cremation ground, 78S 
near a divine temple, 789 near an unholy object, 790 seated on an ant¬ 
hill, 791 near the side of an ant-hill, 792 near a Phallic emblem, 7 93 near 
a dead body, 794 at places containing carcasses, 795 at the outskirt of a 
village (Manu IV. 11G), near a sudra, 796 near a chandala (divakirti), 797 
near a man of degraded caste, 7 98 near an impious man, * * * * * * 7 " near a fallen 
person, 800 near the performer of a sraddha ceremony who has not fed the 
brahmanas with boiled rice, 801 near an irreligious person ; 802 in a village 
inhabited by low caste people, 803 near a troop of soldiers, 804 and where 
there is a multitude of men. 805 The brahmanas should not rea d the Vedas 
in a company. 806 The Vedas should not bo studied while fighting or 
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■wrangling, 807 while running, 808 while in a state of fright, so9 when 
any fear proceeds either from a king 810 or a robber or a thief, 811 when 
there are village disturbances; 812 in a battle, 813 in a camp, 814 when 
a had smell comes; 815 when a good person arrives at the house, 816 on 
the return of a friend from a foreign country, 817 without taking the 
permission of the guest in the house ; 818 while going on an ass, 819 or on 
a camel, 320 or on a chariot, 821 or on an elephant, 822 or on a horse, 823 
or in a boat, 824 or in a carriage; 82 5 while on a tree, 826 or under the 
shade of slesmataka, salmali, madhuka, kovidara and kapithwa trees ; 827 
in a desert; 828 during an indigestion, 8 29 after a sour rising, 830 
while passing excreta, 831 after having purged, 832 while rubbing oil, 833 
while passing urine, 334 on the day he has vomited, 83 5 while bathing, 830 
while he leaps, 837 while leaning against something ; 838 on seeing a 
dead body^ carried, 839 in a town where a corpse lies, 840 in a town 
where chandalas live (Vasistha XI), on seeing a dead body placed on 
earth; 841 while lying down, 842 while seated with a leg cocked 
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80 9 Gautama XVI. 810 Manu IV. 118. 
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up, 543 while seated by placing tlie soles of the feet on the seat, 844 while 
stretching his feet out, 845 while sitting on his haunches, 846 while sitting 
with a cloth girt round the legs and lcnees, 847 and while taking food 
rendered impure by birth or death. 848 As long as the scent and paste 
dedicated at the Ekoddhista sraddha exist on the person of a learned 
brahmana, he should not study the Vedas. 849 The Vedas should not be 
studied after bleeding from any part of the body 850 and after a cut 
from a weapon. Thus we see that “the impurity of the place of Vedic 
study and personal uncleanness of the reader —these two are the perma¬ 
nent causes of non-study.” 851 

On the Astaka day, when a high wind blows or in any other calamity, 
a twice-born one should study one Rk or one Yajus or one Sama man- 
tram. 852 “There is no prohibition in respect of reading the allied branches 
of Vedic study such as Prosody, Grammar, etc., or in respect of the homa 
mantras or in respect of that portion of the Veda which should be read 
each day (i. o., the sandhya mantras) during the period in which the study 
of the Vedas is ordinarily prohibited. 8 53 “There is no prohibition as 
regards the study of the Vedangas, of the Itikases and the Puranas, or of the 
Dkarmasastras and other works ; but a twice-born one should abstain from 
studying all these on the Parba days (i.e., on the full moon, the lust day of 
the dark night, and the third day of the bright half of Vaisakka)”. 834 
According to Vyasa Samhita 855 on the interdicted days subjects collateral 
to the Vedas should be studied with the preceptor’s permission. “Por the 
six months when the sun is in the southern solstice, a wise man should 
not study the subsequent mysterious subjects and the Upanisads.” 850 

§ 11 . CLASSES OF TEACHERS. 

There were three classes of teachers—the guru, the acliarya and the 
upadhyaya. Ho is called guru who, having performed all the rites 
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(beginning with garvadhiinam) delivers instructions in the Vedas. 8 
He is called acharya who teaches, the Vedas after having performed 
only the ceremony of npanayanam. 8 58 According to Manu 859 and 
Vyrisa 860 Samhitas “ a hrahmana who' practises penitential austerities 
ami performs- the rite of homa every day and. teaches the Vedas with 
their Kalpas (the branch of Vedic literature Which deals with ceremonials 
and the celebration of religious sacrifices) and Rahasyas (the transcenden- 
1: il truths inculcated in the Upanisads) is called an acharya.” “ He is 
called upadhyaya. who teaches only a portion of the Vedas;” 861 “one 
who teaches the Angas of the Vedas is also an upadhyaya.” 862 According 
to Visnu Samhita 863 “he who teaches an entire Veda in consideration 
of fees or a portion of the Veda without fees is called an upadhyaya.” 
According to Samkhya .Samhita 864 “ one who gives lessons in the Vedas 
fur money is an upadhyaya.” Manu 865 says : “ He who in consideration 
of fees, teaches a portion of the Veda and any of the Vedangas is said 
to be an upadhyaya.” 


§ 12 . Teaching—the monopoly op the Brahmin ? 


In course of time teaching the Vedas came to be the exclusive duty 
of the hrahmana. In the Harit, 860 Atrl 807 and Manu Samhitas 888 where 
the duties of the four castes are enumerated we find that the brahmanas 
alone are entitled to give instructions in the Vedas. Manu 809 explicitly 
says : “ T ie brahmanas alone shall teach the Vedas and none else, this 
is the conclusion.” In another place he says : “ Teaching the Vedas, etc., 
shall never revert to the kshatriya as against the hrahmana ;” 870 “ nor 
to the Taisya as "against ,the hrahmana.” 871 “ Rather should the 

kshatriya in distress live by following the low trades, but under 
no circumstances should he embrace the vocation • of a hrahmana.’ 8 7 a 
According to Manu 873 his law-code should be taught in its entirety 
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by an erudite brahmana and not by a member of any other caste. 
In the Makabharata 8 " 4 Visnu says to Yudhistkir “ Beggings 
officiating as a priest and teaching are strictly forbidden in the case of a 
kshatriya.” Alberuni 875 says: “The brahmanas teach the Vedas to 
the kshatriyas. The latter learn it, but are not allowed to teach it, 
not even to a brahmana. The vaisya and the sudra are not allowed 
to hear it, much less to pronounce and recite it.” According to Atri 
Samhita 870 giving instructions in the Vedas would outcaste the 
kshatriya and the vaisya. 

But these rules forbidding non-brakmanas to teach and the 
injunction of Anglras Samhita 877 that acquiring knowledge from a 
sudra would degrade even one burning with Brahma energy indirectly 
prove that non-brahmana teachers were not altogether rare. This is 
corroborated by other evidences from Gautama and Manu Samhitas. 
“ In times of distress a brahmana student may take lessons from a 
non-brahmana teacher and he shall serve his guru only so long as he 
shall actually study.” 878 “Wishing the most exalted existence 
(i. c ., liberation of the self) after death, let not a brahmana student 
live for good in the house of his non-brfihmana preceptor”. 879 “Women 
(wives), gems, knowledge , virtue, purity, good words (counsels) and 
the I'arious kinds of arts may be acquired from anywhere.” 880 Again, 
teaching sciences other than the Vedas is mentioned by Manu as 
one of the ten means of livelihood in times of distress for men of 
all castes. 881 Gautama Samhita 882 says: “In times of distress a 
brahmana may learn an art and a science from a non-bralimana teacher 
and he should serve and follow the preceptor until the close of his 
study.” Again, the injunction of Manu that “the king shall learn 
from the people the theory of the various trades and professions ” seems 
to imply that in secular subjects' like VSrttil, others besides brShraanas 
may be called hi to give instruction to the young princes and 
this seems probable also in the matter of military skill. Viswamitra 

874 &antiparva, 60tli adhyaya. 

878 Sa^liau’s Eng. Trans., Vol. I., p. 125. 870 II. 20, 

877 Sloka 49. *7 8 Mann II. 241. 878 Mann II. 242. 

889 Manu II. 240 88 1 Manu X. llo, 889 VII. 




thus -are ;to. Rama a -training in the use of missils and weapons. 883 
It is needless to point out that technical education was mostly imparted 
by n on-brahmanas , so that the prohibition of teaching by non-bralimanas 
seems to be confined only to sacredotal knowledge. 

§ 13 . TUITION FEE. - ' 

All the time the pupil was under instruction the teacher was not 
to receive any fee. The Mahabhiirata 884 condemns teaching for pay 
and even aoes so far. as to hold that “ those who accept remuneration 
for teaching are designated as equal to a sudra.’ 88 5 Manu 88 ’ says . 
“Let not a virtuous Vedic student pay any (money) to his preceptor 
ore be returns from his liouse after finishing his career. Visn.u * 8 
say.s : “ Ho who having, acquired knowledge sells it for a living in this 
world, shall derive no benefit from it in the next.’ Indeed to teach 
ill consideration of fees was looked upon as an upapataka (minor sin). 888 
Receiving lessons on payment of a fee was similarly looked upon as an 
upapataka. 880 . According' to Vyasa Samhita 800 mercenary teaching 
of the Vedas rank equally with an act of brahminicide in respect of 
sin. According to Manu 801 and Usana 8,1 2 Samhitas both he who 
studies the Vedas by, paying fees and he who gives instructions ou 
receivin'’ foes should be studiously avoided on the occasion of a sraddha 
ceremonv. Usanii 803 -calls them .as vrttakas while. Manu 804 asks all 
pood and erudite brahmapas to avoid these vile and condemnable persons. 
In Malavikagnimitra 895 we are told: “He whose learning is merely 
for a livelihood, is called a trader that traffics in knowledge.” Indeed 
teaching for money was allowed as a means of livelihood only in times 

of extreme distress. 800 King Amar Sakti wanted to pay VisnusamS 
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“ snta-sTisana ” for teaching his ill-behaved sons, whereupon the spirited 
brahmana replied : “ Naham slisana satenapi vidya-vikrayam karisyami . 

When, however, the course was completed the pupil performed 
certain bathing ceremonies and “ after having bathed with the permission 
of his guru he was to pay him an honorarium according to his pecuniary 
circumstances.” 897 This honorarium was a mere symbol of the respect 
on the part of the pupil to his teacher. Vajaseniya Samhita 8 0 s says: 
“ Dakshina sraddham dadliti, sraddliaya apyati jiianam.” “ A plot of land, 
gold, a cow, a horse, an umbrella, a pair of shoes, paddy, vegetables, 
clothes or whatever he is capable of giving him, with that he shall 
evoke the pleasure of his preceptor.” 899 Thus we see that in return 
for the knowledge acquired from him, the student can give to his 
preceptor a few vegetables if his worldly circumstances do not admit 
of giving any other (more costly) thing. At the same time a gi ft, however 
precious or costly, was considered no adequate return for the benefit which 
a preceptor accords to his pupil. Laghu llHi'Ita says : 1 There is no such 
thing in this world, by giving which a pupil can discharge his debt to a 
tcachei’, who has taught him no more than a single letter of the 
alphabet.” In the case of technical education, however, we have instances 
of fees being paid by the apprentices to teachers. Thus in the J a takas 9 80 
we find that two merchant-sons paid 2000 pieces each. 

At Taxila, the students were usually admitted on payment in advance 
of the entire tuition foes. A fixed sum seems to have been specified for the 
purpose amounting to 1,000 pieces of money. 901 In lieu of paying 
the fees in cash, a student was allowed to pay them in the shape of 
services to his teacher. 902 To this class apparently belonged the 
majority of the students who attended on their teacher by day, and 
received instruction at night. We read of a school of five hundred 
brahmana pupils whose duties were among others, to gather fire-wood 
from the forests for their teacher. 903 
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Sometimes a student would prefer to devote his whole time to 
studies without sparing any time for such services or menial work, 
while at the same . time* he was too poor to he able to pay the teacher’s 
fees in cash in advance. In such a case the student was trusted to pay 
the fees after the completion of his studies. We read of one such 
student, abrahmana boy of Benares, who, after completing his education 
at Tuxila, paid his teacher’s fees by begging for them in distant countries 
beyond the Ganges. 

Where students were unable to pay the teacher’s fee in any of the 
several ways aforesaid, a charitable community often came forward 
to provide for them a free education. We read of * a teacher of world¬ 
wide fame at Benares’ who had in his school five hundred young 
brahmana pupils. The difficulty of maintaining such a school was 
removed by the generosity of the Benares folk who used “to give day 
by dav commons of food to the poor lads and had them taught !ree . 
The cost of education was also to some extent taken over from the 
teachers and the taught by the occasional invitations to dinner extended 
to them by philanthropic householders. We read of a school of five 
hundred students being invited to take meals by a country-family at 
at Taxila and of a similar entertainment given by an entire village. 904 

There was again another class of students who paid the teacher s 
fees from the scholarships awarded to them by the states to which 
they belonged. Generally such students would be sent as companions 
of the princes of their respective countries who were deputed to Taxila 
for education. We read of the sons of the royal chaplains of the 
courts of Benares and Rajagaka accompanying their respective princes 
to Taxila. Cases, however, are not wanting of students being sent on 
their own account for higher studies to Taxila at the expense of the 
State. Thus we read of a Brahmin boy of Benares, being sont by 
the King at his expense to Taxila. for the purpose of specialising in the 
science of archery. 005 
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§ 14 . QUALIFICATIONS REQUIRED OE THE TEACHER. 

The teacher was generally called “ guru ” which means c heavy ’ or 
* great ’ and he was to be really great in learning and moral conduct. 
He was also called “achiirya” which comes from the word « char ” to 
behave and means ‘ one who trains up others in good behaviour ’ (acharam 
grahayati iti ilcharyali) ; it is also taken by some to mean the source of 
all religion (dharmam achinoti iti acharyah). In either sense the teacher 
was expected to train up the pupils in good behaviour, the essence of 
religion, and naturally to possess those qualities himself. ‘ This truth 
is not grasped when taught by an inferior man” says the Kathopanisad . 000 
The Mundakopanisad 907 asks the teacher to be a srotriya (i. e., one 
whose ancestors had been "Vedic scholars for at last thiee generations) 
and brahmanistha (dwelling entirely in the Brahman). Various 
descriptions are met with in the Bamayana and the kfahabhciiata of 
celebrated gurus like Vasistha, Viswltmitra, Sandipani, Drona, Parasurama 
and Kanva and they are said to be vastly learned men of ideal 
character, quite contented with their lot, free from all worldly hankerings 
and respected even by kings who put their sons under them for 
instruction. Of course every teacher could not be like them but he was 
expected to possess these qualities. 

The Pratisakhya 908 of the Rgvcda gives us some idea of the 
intellectual qualifications of a teacher: ‘ ho must himself have passed 
through the recognised curriculum and have fulfilled all the duties of 
the brahmachlirin, before he is allowed to become a teacher’, Moreover, 
the success in debate 909 was also necessary to make one’s name known 
to the public as being well-versed in learning. In the Upanisads 
we have a further list of the qualifications expected of a teacher. IT e 
was to come of a family of Vedic teachers and be intent on the 
acquisition of the highest experience, lie must work heart and soul 
and be like a parent unto his disciples. He must add the force of 
his example to the influence of precept. “As one acts, he becomes, 
good by good deeds, bad by evil; what action bo performs, into that 
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does he become changed”. 910 Ho should conceal nothing from his 
pupil if he had stayed with him for a year. He should impress the 
essential points and impart true knowledge after making sure of the 
earnestness and the level of intelligence of the pupil, and satisfying himself 
as to his character. In one of the Upanisads we are introduced to the 
sage Pippalada who asks his questioners to spend a year with him in 
austerity, purity and single-minded devotion to knowledge. The teacher 
was to he remarkable for his humility. He should answer the questions 
put ‘if he had the knowledge needed.’ When five briihmanas came 
to Uddalaka Aruni to learn Vaiswanara-vidya Arum, diffident as to the 
fullness of his knowledge of the subject asked them to go to King 
Aswapati Kaikeya. Thus there was no idea of palming off false knowledge 
as true, or posing as an authority on matters outside the direct range 
of one’s own study and experience. It is a part of the valedictory 
address of the teacher to his disciple, that the latter should listen with 
respect and veneration to '.hose who were greater than the former and that 
the teacher’s example might be followed only in so far as his conduct was 
above reproach. 911 

The individual skill in communicating one’s knowledge to others was 
recognised to distinguish between teachers and teachers. In the Sabha- 
parba 912 of the Mahabharata we are told that Devarsi Narada alone really 
knew the method of imparting instruction to pupils. In Kalidasa’s 
Mai ivUcagfiimitva we find that when a dispute arose about the superiority 
in knowledge between two teachers of the dramatic art, Ganadasa and 
Harodatta, Paribr2jik3 suggested that the decision be arrived at by 
practical display of teaching. In this connection wo find the following 
observations: — 

'‘The acceptance of an unpromising pupil shows a want of 
discernment on the part of the teacher.’’ 913 

'• The skill of a teacher when imparted to a worthy object attains 
greater excellence, as the water of a cloud when dropping into a sea-shell, 
acquires the state of (is converted into) a pearl.” 914 
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“ If you do not permit me who am now desirous of showing in the 
present contest, my power of imparting instruction, then (I must say) I am 
given up by you. 5)915 

“ Then exhibit, both of you, your skill in instruction. 55 9 1 6 

“ Your Majesty will, therefore, kindly tell me in what subject-matter 
of dramatic representation I shall show my ability to impart 
instruction. 5 ’ 917 

“ Every person, though well-educated, has not the skill to impart 
instruction to others. 5)918 

** One man is at his best when exhibiting his art in person ; another 

has as his special qualification the power of communicating his skill ; 

' ,;C w ' 10 possesses both (these excellences) should bo placed at the head of 
teachers. 55919 

. nere We clcar] y sco the recognition of the teacher’s skill as an 
independent art. 

That some of these equipments were thought necessary for a teacher 
would be evident from the fact that students after finishing their 
education m the house of the preceptor were under an obligation to teach 
and thus transmit learning from age to age. The Aitareya Ar any aka 9 2 o 
. ISaprabaktre, 55 “Do not teach one who will not himself teach 5) . 

In the Bower manuscript which is really a collection of two manuscripts 
m have a portion called Nabanltaka in which the instructions at the 
oginning ^ say that ‘ it should not be taught to anyone who has no 
disciple. 592 1 In the Taittiriya Upanisad 922 learning and teaching tho 
Vedas are both enjoined on the pupil. In another passage of the same 
panisad 5 9 3 the student is asked, after finishing his education in his 

preceptor s house not to neglect the learning and the 'teaching 5 of tho 
Veda. 
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Many European Indologists have spoken of tlie fine genius of the 
ancient Indian teacher; of them Mr. E. W. Thomas says : “ What was 

taught was well taught and the attainments of the Hindus were not 
inferior to those of any ancient nation, or to those of European scholars 
prior to the Renaissance ”. Moreover, it was in moral and religious 
qualifications that the Hindu teacher stood worthy of the name. 

His plain-living, high-thinking, disciplined routine, abstinence from 
plea: arcs, mental control and above all, his sincerity of purpose were 
the principal factors in the success of his work. Such qualities could 
never fail to command respect from any body ; they were a living model 
for the pupils to follow and carried the lion’s share in the creditable 
educational results when there was no state-organisation for education. 

The Jesuits offer a fine comparison. Both were devoted, religious, 
learned and disciplined body of men. Both produced good results in 
their own spheres. Both imparted religious and secular knowledge and 
were respected wherever they went. The latter however kept no 
household aud lived celibate lives, in which respects the Buddhist monk 
had much in common with them. These very conditions of life were 
the cause of those defects and artificialities which ultimately led to the 
decline of both the Jesuits and the Buddhist monks, when the individual 
fervour, sincerity and virtue were on the wane. On the other hand, 
the Hindu teacher kept his household, enjoyed his simple family-life 
and at the same time abstained from throwing himself headlong into 
intemperate worldly pleasures. He managed his own school except in 
tuc case of a large institution where many like him worked under 
a kulapati. Of the three the ancient Hindu institution appears to be the 
most natural and lasting, though the least dazzling. 

§ 15 . METHOD OP TEACHING. 

The actual teaching was to proceed in the following manner. 

“ A brahmacharin, having quitted his bed early in the morning and 
havk.g bathed and performed the homa should accost self-controlled, 
his preceptor. Then having been commanded by his preceptor and 
having cast a look at his face, he should commence the study of the 
Vedas”. 021 Before reading the Vedas he must put off his shoes. 935 
i:bya Sambita III, 2-3. »»* Apastnmva SamIiit-5 IX. 20. 









Tbe study commenced in the last watch, of the night 020 after which 
the student was not to sleep again. 92 7 For the purpose of studying the 
Vedas, the student self-controlled, clad in a light garment, looking 
towards the north shall do the achamanam, and unite his palms in the 
manner of brahmahjali, after which lessons should he given to him. 9 '- 8 
At the commencement and at the close of his Vedic study, a student 
shall catch hold of the feet of his preceptor. 929 With his arms paralleliy 
outstretched, he shall make obeisance unto his preceptor, by touching his 
(preceptor’s) right foot with the right and his left foot with the left 
hand of his own. 930 The preceptor then free from idleness, shall 
take hold of the small finger of the pupil’s left hand and shall 
address him as “ 0 you read now”. 931 Then the pupil should touch his 
eyes, ears and the regions of his life and intellect with a blade of kusa 
grass and shall purify his body by three pranayamas consisting of 
fifteen matras (i. e., lasting for a time necessary to utter fifteen short 
vowels). 932 “After this ho shall utter the Pranava,” 933 for, 
“ Pranava (i. e., Om or Omkara) not uttered at the commencement leads 
to the destruction of the reading”. 934 “Sitting on a cushion 
previously spread out, he should recite five or seven vyapritis preceded 
by the Pranava, each morning at the commencement of Vedic 
study. 935 He should make formally obeisance to his preceptor; and 
seated on his right, with his face turned towards the north or to the 
east, he should recite the Gayatri, 936 and the Pranava mantra (Om) 
after the recitation of the Gayatri. 93 7 Placing the two hands firmly 
on tho two thighs, with the pei'mission of the preceptor he should begin 
his course. He should not have his mind strayed away (to any other 
subject). 938 
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The fifteenth chapter of the Priltisakhya of the Hgvcda gives in 
brief the method of teaching that was in vogue in those early times. 
‘At the beginning of each lecture the pupils embrace 939 the feet of 
their teacher and say “ Head sir.” The teacher says “ Om ” and then 
pronounces two words or if it is a compound, one. When the teacher 
has pronounced one word or two, the first pupil repeats the first word; 
but if there is anything that requires explanation, the pupil says “Sir;” 
and after it has been explained to him, the teacher says “ Om.” 

In this manner they go on till they have finished a prasna (question) 
which consists of three verses, or if they are verses of more than 
40 to 42 syllables, of two verses. If they are pamkti verses of 40 to 42 
syllables each, a prasna may comprise either two or three ; and if a 
hymn consists of one verse only, that is supposed to form a prasna. 
After the prasna is finished, they have all to repeat it once more, 
and then to go on learning it by heart, pronouncing every syllable with 
high accent. After the teacher has first told a prasna to his pupil 
on the right, the others go round him to the right and this goes on 
till the whole adbya.ya or lecture is finished, a lecture generally 
consisting of 60 prasnas. At the end of the last half-verse, the 
teacher says “ Om,” and the pupil replies “ Om,” repeating also the 
verses required at the end of a lecture.’ “ The pupils then embrace 
the feet of their teacher.” 940 

The teacher probably used to give a general idea of tho subject 
to the pupils either at the commencement or at the end of its study. 
This is illustrated by a well-known story about Vyitsa. He had four 
disciples—Vaisampayana, Sumantu, Paila and Jaiminl. To each of 
them, he explained the comprehensive view of each of the Vedas. 

The reading lesson was followed by instruction (viddlii) and 
explanation (r.rthavSda). In * viddhi ’ the teacher showed the pupils 
the acts and actions to be actually performed during the ritual ceremony 
described in tho text; and in ‘arthaviida’ the meaning of the sentences 
was made clear. We cannot say what this explanation amounted to 
in the earliest times but when other subjects and sciences arose, 
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explanation must have been, given a very large place. -We are told in the 

Usana Sarahita 94 *; “ This foremost of the twice-born one should not be 

satisfied with merely reading the Vedas. The mere recitation of the 

Vedas.becomes useless like a , cow in - mire.. He.who studying duly 

the \eda, does not discuss (i. e., masters) the Vedanta, becomes like 

a sudra with his entire family. And he' is. not entitled to have water 

foi naching nis feet.” Daksa Samhita 942 says: “The first is the 

admission (of the superiority) of the Vedas; then discussion (on the 

Vedas); then the study; then the recitation (of the Vedas); and then 

the deliverance of instructions unto disciples. This is the five-fold. 

practice of the Vedas.” As a matter of fact we find that as the systems 

of philosophy arose, for the full understanding of the text, a three-fold 

explanation was given : (1) Pada or word, (2) Vakya or sentence, (3) 

Pramana or argument. To make the student understand the word, 

grammatical notes • were given; to make the meaning of the sentence 

clear to him, the relations of words, phrases and parts therein were shown 

by filling up gaps or supplying ellipses and by explaining allusions. 

'Lastly,, the idea of the passage was made clear by setting forth the 

argument as explicitly- as possible and by relating it to the previous 

as well as to they following points. Hence one well- versed in the 

text was called ‘ Pada-vakya-pramanagna,’ * proficient in the three 
parts.’ 

It is interesting to find that the explanation of the toxt was almost 
on the same lines as at present. According to Vaehaspatimisra 948 the 
adhyayana (the hearing of words), sabda (apprehension of meaning), 
uha (reasoning leading to generalisation), suhrtprapti (continual ion 
by a friend or teacher), and dUna (application) are the five steps for 

941 Sis. 81 - 82 . »*a n. 27 . 

018 Quoted by Mahamabopadliyaya C. K. TarkalaBkara in his “ Lectures on lhr.ua 
Philosophy (1st year) pp. 299-801. 
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the realisation of the meaning of a religious truth. Curiously enough 
these steps correspond wholly with those of Dewey. In his hook 
“ How we think ” he gives the following steps :— 

(1) A problem and its location (adhyayana and sabda). 

(2) Suggested solutions and selection of a solution (uha and 

suhrtprapti), 

(3) Action (application) [dana]. 

The following si oka gives steps similar to those of the Herbertians : — 

“ Susrusa srahananchaiba grahanam dharanam tatha 

TJhapoharta hijilanam tatvajnanaTncha dklgunah.” 

—Kamandakl. 

Dhiguna includes the following qualities : —(1) susrusa (desire to 
lister ', (2) srabanam (act or process of hearing) (3) grahanam (accepting, 
taking in), (4) dharanam (digestion of what has been taken in) (5) uhapoha 
(discussion) (6) artkavijnSnam (grasping the correct sense) (7) tatwajnanam 
(knowledge of profound truth). 

The western method of lecturing to advanced students was unknown 
to the teachers of Brahminic schools but free discussions with the teacher, 
questions and answers from either side, concrete illustrations and 
references to the practical details of daily life, allowing some discount for 
the dogmatic mysticism of the sacred texts—form a clear evidence 
of the rational method of education obtaining in those times. Indeed, 
the Upanisads often fall into the form of a dialogue, 944 which shows 
that the method of teaching was catechetical, like that of explaining 
a subject by an intelligent and graduated series of questions and answers 
which is associated with the great Greek teacher Socrates. In the 
Mahabbarata (specially in the &anti and Anusasana parbas) we find 
how the method of teaching through questions and answers was resorted 

•* 4 Drptabalaki—Gargya and Ajata^atru in Brhad. Up., II. 1 ; Yajuabalkya and Jfaitreyi 
in BrLad. Up., 2. 4; Yajuabalkya and and Janaka in Brhad. Up., 1-5; IV. 3; 
Jarulruti ai.d Uaikavain Cliandogya Up., IV. 1-3; Uddalaka Arum and the 
five groat hous holders in Chfindogya Up., 11-23 ; tSvetaketu Aruneya and his 
father in Chard.,,*ya Up., VI; Narad a and Sanatkumara in ChSndogya 
Up., VII; \ :. a Varan i and his father in Taittiriya Up., Ill, 1-8; Nachiketas 
and his father in Katha. Up., II. 






to by Visma, Sanatsujata and Bidur. The pupil asked • questions 
(there is no lack of boldness in some of these questions) 5 and the 
’ teacher discoursed at length on the topics referred_to him (e. g., in 
the Kena and , Katha Upanisads). In these discourses- are found 
utilised all the familiar devices of oral teaching such as apt illustra¬ 
tions, 940 stories 947 and parables. 948 

. It is not to be. understood that these discourses leave nothing for 
. • * \ . , 

the pupil to think out for himself. . Manu says 

“ Acharyat padamadatte padam sisyah sWamedhayiT 
Padara' sabrahmacharibbyah pildana kalakrameno til.” - - 

“The student learns only : a fourth part from'his teacher, ’ a fourth 
by self-study, a fourth from his fellows, and' the last fourth by Experience 
in.after life” Indeed the need for introspection and contemplation, 
on the part of the student, is . never overlooked. Manana or' cogitation, 
as a means of convincing oneself of the trUt)i of what he has learnt 
and thus fortifying himself against. possible future doubts, is specially 
prescribed. Even as regards the initial teaching it is ‘ Usual for the 
preceptor to furnish only broad hints .and ask the pupil to work them 
out fully. The most interesting instance of this method of teaching 
is found in the Tattiriya Upanisad (III) where Varuna while instructing 
bis son Yrgu, contents himself with indicating only in general terms 
the features of the Absolute and leaves to his son the discovery by 
reflection of His exact content. This method of giving general hints 
and directions is repeated four times and it is only . on the fifth occasion 
that Vrgu is able to comprehend the nature of the Absolute. 

A spirit of enquiry and criticism was expected and encouraged. . The 
aspirants for .learning were asked to put questions ad libitum , 949 The 
Tamil Nannul 950 emphasises the need for discrimination and reflection in 
the student and appreciates spontaneity and originality : 

. * The swan, the cow, the earth, the parrot, the pot with holes, 

The browsing goat, the buffalo, the straining fibre ; 

These, the first, the middle sort, and the last, qf- scholars shadow forth.’ 
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The swan discriminates ; the cow ruminates at leisure; the earth 
yields in proportion to labour bestowed; the parrot merely repeats ; the 
pot with holes loses all ; the goat eats with the tips only; the buffalo 
makes the water in the pond muddy and drinks it; the strainer lets all 
the water out and retains only the dregs. Though thus the spirit of 
discrimination and reflection was looked on with favour, hyper-criticism 
was put out of countenance. Yaslca lays down that a sastra should not he 
taught to a fault-find ing or prejudiced person. 



The method of teaching the Vedic hymns was purely oral. This 
might have been due to the absence of a script in those early times 
but to our mind this oral teaching stands on some rational principles. 
According to the orthodox Hindus the rsis knew the hymns by 
internal inspiration and the swaras (accents) were best learnt from the 
teacher orally. Moreover, learning committed to memory was of the 
greatest use at the sacrifice, school or assembly. In the Rgveda 951 there 
is an allusion to pupils reciting the syllables dictated by their teacher, 
who can dully saw that not a single accent (swara) was wrongly 
pronounced. The Pratisakhya 952 also contains a number of miniate 
rules as to the repetition of words etc. According to Kautilya 9 5 3 “he (the 
prince) shall not only revise old lessons but also hear over and again what 
has not been clearly understood”. In this connection it is interesting to 
find that the oral method of teaching has been advocated by some Western 
educators of modern times. The eminent French educationists of the 
17th century, Port Royalists, made it a point to bar books as far as 
possible and laid great stress upon conversation as a means of developing 
mental faculties. Pestalozzi and Frcebel were even more emphatic on 
this point so far as primary education was concerned. Locke ranked 
*' instruction ” ‘ last * and * least ’ in his * accomplishments ’ of gentlemen’s 
sons—virtue, wisdom, breeding and learning; and Rousseau would 
have no use of books at all in any stage of education. Taking these views 
exaggerated in some cases, with due discount, we see that oral methods 
of teaching arc considered to be an effective means of training up the 
understanding of children. 

*■ ' VXI. 103, 5. ■'* 2 Ch. 15. bg 3 Artha&istra (It. ^yamidastri’s Eng. Trans., p. 11. 
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The study of any subject carried on with sufficient attention and 
necessary motive and in graded steps not only imparts proficiency in that 
line but also trains up the mental powers for general use and application 
in other branches as well. This psychological principle was also verified 
in this ancient system of education. Memorising was undoubtedly 
greatly insisted on and the secret of memory was repetition. Pupils who 
could repeat correctly after a single repetition by the teacher 
(Ekasafulhagrahi) were rare, and the usual number of repetitions by 
the teacher was five 9 5 4 which enabled the pupil to repeat without any 
mistake. The success of a student was judged from his capacity to 
repeat the whole Veda thus learnt without any fault whatever. There 
Were some who made mistakes, and they were nick-named after the 
number of mistakes they committed, ranging from one to fourteen. 9 
Max Muller 958 quotes Professor R. G. Bhandarkar with regard to the 
wonderful arrangements which the Hindus devised for the accurate 
preservation of the sacred text. These were far more complicated than 
anything the Massorites ever dreamed of. In the Samhita arrangement 
the words were in their natural order and joined together according to 
the Sanskrit rules of sandhi. In the Pada arrangement the words 
were separate, that is, not united by sandhi, and the compounds also 
dissolved. In the Krama arrangement the words were in the following 
order : 1, 2; 2, 3; 3, 4 ; 4, 5; etc., with sandhi between them. In tho 
data, arrangement the order was 1, 2, 2, 1, 1, 2; 2, 3, 3, 2, 2, 3; 
3, 4, 4, 3, 3^ 4; etc. In the Ghana, 1, 2, 2, 1, 1, 2, 3, 3, 2,1, 1, 2, 3; 2, 3, 
3, 2, 2, 3, 4, 4, 3, 2, 2, 3; etc. This must have greatly added to tho 
burden upon the pupil’s power of memorising and we must wonder how 
pupils could have got by heart such an enormous mass of material— 
a task which most English boys would find unbearable. But we should 
bear in mind that though tho study started with repeating it was t oon 
followed by explanation. Illustrations were freely used in giving 
pupils the necessary ideas as is seen in the Brahmanas and the Upanisads. 


054 Papiul Y. 1. 58. 988 P5ninl IV. 4, G3, 64. 

Vbi Loccures on tbe Origin of Religion, (Now Impression, 1901) pp. 169- 0. 
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.ancilya 957 also refers to the teaching of the principles of Eolity 
to the King with illustrations taken from Itihasa and Parana. 

The pupils were to read among themselves the texts they had 
learnt and to reflect on the meaning of what they had learnt. 9 58 Even 
the Rgveda contains flings at parrot-like or' frog-like reciters, and 
clear indications of the futility of learning by rote. “They consider 
one man as firmly established in the friendship of speech; another 
bears speech without fruit,, without flowers.” 959 The latter is compared • 
to a pillar supporting a hall and styled a bearer of Vcdic burden, 

while the knower of the meaning and significance is said to attain 

all happiness. The Brahmanas declare that the man who knows the 
meaning and the significance of the ritual attains as high an end as 
the performer of the ritual. BysPapinl’s time there was so much of 
subsidiary Vcdic studies, that there was a clear differentiation of the 
passages to be learnt by rote fi’bm the subjects to be known. 960 That 

memory was not the only mental power trained up or relied on, is also . 

evident from the very first leSson, the GayatrI K in which the reciter ^ 
prays for the stimulation of his understanding., Montaigne rightly 

s;»vs that judgment is of greater importance than reading and that 

learning is of no use if understanding be not with it. Even in the 
case of the Classics memorising was insisted on though it was not without 
understanding. No doubt Kalidas often refers to repetition as the 
‘mother of study’, hut in Sublmsita we are told : “Whoever learns by 
•he.ut, writes,' observes, asks questions (to getVhis difficulties solved), 
and' waits upon .the learned, has his..intellect developed like a lotus by the 
Sun’s rays.” Thus, side by side with memorising we find ‘ observing ’ 
and ‘ questioning ’ * described as . leading to the .development of the 
intellect. Illustrations -and similes . are so common in Sanskrit literature 
specially in the. Classics, that we can safely say.that the teachers used 
tbose teaching devices in their daily lessons. In Uttara-Rama-Charita 961 


-irtha&iatra (K. ^yiinia^strfs Eng. Trans.), p. 318. t 
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prince Lava is told by his companions in the hermitage that they saw 
an animal commonly known as the ‘horse’. Then he says : ±om fools, 

have you not studied in that part describing Asvamedha?” Was this 
recognising so common an animal by the help of Yedic texts r' Yas 
this the method of teaching in Bhavabhuti’s time? T he generalisation 
would be too sweeping; but it is clear that teaching was purely 
humanistic even then —from books to nature and not vice versa. Much 
Was left to the teacher’s discretion hut in general, it seems that tile modern 
principles of teaching (like, ‘from the simple to the complex’, ‘from the known 
to the unknown’, ‘from the concrete to the abstract’) were followed by them. 

The testimony of Hiuen Tsang about the method of teaching in 
Brah mini cal schools is highly interesting. The method of teaching vas 
meant more “ to rouse the disciples to mental activities than to instruct 
them in dogma. They instruct the innert and sharpen the dull, and 
the teachers doggedly persevere in giving instruction to those who are 
addicted to idleness”. 962 Unfortunately for us the pilgrim who was 
more interested in the doctrines and the teaching of Buddhism them in the 
methods of Brahminical education, has given us only a meagre description 
of the method that brahmana teachers followed. But considering the 
fact that when Hiuen Tsang visited India, Brahminism had almost 
regained its predominance in Northern India, it is certainly improbable that 
its educational organisation could have been in any way inferior to 
that of the Buddhists. It must also he remembered that the great 
intellectual awakening of the preceding two centuries was closely 

associated with the revival of Brahminism. 

In the Upanisads we find that the philosophic teaching given there 
is often illustrated by parables from Nature or stories like that of 
Nachiketas visiting the abode of the dead* And in the later works 
like the Panchatantra and the Hitopadesa we find stories and fables 

given a very important place in the inculcation of moral truth. s. Irniia 

is in fact the home of fables and allegory. If the Hindu teachers, as 

seems likely, made use of this form of teaching in instructing their 
pupils, then this must have gone a great way in relieving t he monotony 

063 Watters—Yuan Ohwang, p. 159; Beal—Buddhist Records, Vol L p 7o. 





of the laborious process of learning by heart. In Ibis connection it is 
interesting to note Free b el’s words :—“ Children feel an intense craving 
for all kinds of stories and legends, because they have a desire to have 
some knowledge of the nature, cause and effect of their individual life 

by comparing it with some thing and some one else.Comparison with 

somewhat remote objects is more effective than that with near objects 

The lecture method is not necessarily an ideal one. Really when a 
lecture is given ,to a class of say fifty students it is useless to some 
of thorn who may be insincere. Its necessity is not felt by some others 
and a few of the rest probably cannot follow it. This method is again 
one-sided, because the lecturer alone* is put to exertion. In the ancient 
Hindu schools the pupils would approach the teacher with questions 
to be solved • and the answers were to be rightly appreciated. The system 
of teaching was individual and each pupil was separately instructed by 
the teacher, though there were occasions when the teacher explained 
something to all the pupils at the same'time. The teacher , was appealed 
to every now and then and he had sufficient opportunities to judge 
their capacities and to-influence their activities. On the other hand, the 
tendency in modern schools, run on the lines of the class system, is to 
avoid tlie teacher, who then cannot so well understand and impress his 
pupils. In this sense the Dalton plan may not sound to he an 
invention to the student of Ancient Indian Education. The modem school 
docs little for the bright children and it is admittedly on them that the 
future of the society deponds. In the ancient Indian schools every child 
received individual attention, was encouraged and promoted from grade 
to grade in due consideration'of his ability. There was no necessity to 
detain the clever one for the dull, or to yoke on tho latter to the 
former. There was thus no waste of energy and no waste of time. 

Again, the doctrine of Adhikarabitda shows that the ancient Hindu 
philosophers, like the educators of the present century used to take into 
consideration the capacity and fitness (adhikara) of the pupil. The 
RhSgabad Gita 903 says:— ; 

“ Artxrti k sormmuneryogam karma karanmuChyato 

Yoc avudhasya tasyaiba samafl karapamu.Ghyate ” ._ . • 
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“To the sage who wishes to rise to devotion, action (without 
attachment) is said to he the means and to him, when he has risen to 
devotion, serenity is said to he the means ”. Indeed the modern principle 
of suiting matter and method to the nature and needs of the pupil was 
not unknown in Ancient India. Visnu Sarma, a brahmana teachei had 
tho charge of the ignorant and vicious sons of Sudarsana, king of 
Pataliputra. The princes had an inordinate liking for the rearing of 
pigeons. When the teacher observed this and saw that they attended 
to nothing else, he told them that he would do nothing but fly pigeons, 
feed them and look after them in the pigeon-house. The princes were 
overjoyed to hear that. As the number of pigeons increased they had to 
name and count them. Visnu Sarma was clever enough to put peculiar 
red marks on the wings of the pigeons and called them ka, kha, ga, etc. 
Tho princes thus learned the letters of the alphabet and to join the letters 
into syllables and syllables into words. The foundation of a knowledge 
of Arithmetic was laid in counting the pigeons, in telling how many there 
were in two or three adjoining cots, how many remained in the cots 
after so many were on the wing. By this novel method was taught 
not only notation, numeration, addition and subtraction but aioO 
something of drawing, engineering and house-building which were required 
in planning and constructing tho dove-cots. Not only this but Btbics 
and Politics were also taught in this fashion as the tales of Panchat,'. r.tra 
and Hitopadesa testify to this day. In fact such manuals were written by 
teachers who had to educate some ill-behaved children of tho rich in such, 
an interesting disguise. 

We have already seen that most of the branches of knowledge known 
to the Hindus w r ere the offshoots of their great sacred project, saciifiee. 
Tho pupils were taught to work at it and it was a sufficient field for their 
native activities from brick-laying to drawing, from counting to reciting, 
from measuring to chiselling. The kshatriya and the vaisya pupils had more 
practical projects before their eyes in the form of warlike feats and industrial 
arts respectively and their training was sufficiently concrete, ti >ugh 
rather emperical in the beginning. When we add to this the raan J stuiy- 
projocts to be found in the Hitopadesa and the Pahchatantra we can easily 
find that tho ‘project* method of teaching is not quito a modem invention. 
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We have one Jataka 064 which shows how Nature-study was 
insisted on as the best means of awakening a healthy curiosity, 
a spirit of observation and enquiry which are indispensable aids 
to intellectual culture. In the story, a world-renowned Professor 
of Benares “had five hundred young brahmanas to instruct”, one 
of whom “ had always foolish notions in his head and always 
said the wrong thing; he was engaged with the rest in learning 
the scriptures as a pupil, but because of his folly could not master 
them. The teacher was at pains to consider what method of instruction 
would he suitable for that ‘veriest dullard* of alibis pupils. And the 
thought came to him that the best way was to question him on his 
return from gathering firewood and leaves, as to something he had seen 
or done that day, and then to ask him -what it was like. ‘ For ’ thought 
the master, ‘ this will lead him on to making comparisons and giving 
reasons and the continuous practice of comparing and reasoning on 
his part will enable me to impart learning to him.’ ” 

Again, the monitorial system was an Indian invention. To manage 
a school with an evergrowing number of students sometimes ranging upto 
to 500° 06 was no easy task for an individual teacher. He was therefore 
helped by a skiff of Assistant Masters (pitthiachariya) appointed from 
amongst the most advanced or senior pupils. Assistance in teaching 
was also rendered by the senior pupils as such, for, we are told of a 
teacher appointing his eldest disciple to act as his substitute. Another 
teacher of Taxila, while going to Benares on some mission, appointed 
his chief pupil to take charge of his school during his absence, saying!: 

‘ My son, I am going away from home ; while I am away, you are to 
instruct these my pupils” (numbering 500). We read of Prince 
Sutasoma of the Kuru country who “being the senior pupil soon 
'attained to proficiency in teaching” and “ becoming the private teacher” 
of his comrade in the school, “ soon educated him, while the others 
only gradually acquired their learning.” 906 The position of a senior 
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pupil to a c mahSvaddhaki 5 is indicated by Buddhaghosa. 967 Yisnu 
Samhita 968 says : “ On a preceptor’s son, junior or equal to him in years, 
happening to be his tutor, he shall pay the same respect to him as to 
his own preceptor.” Manu 969 speaks in the same strain : “ A preceptor s 

son, if he be his younger or equal in age, or if ne be a disciple of his 
in respect of the celebration of a religious sacrifice, lie (tne pupil) shall 
respect as his own preceptor, in the event of that (son) having taught 
him the Vedas.” These passages seem to imply that the son oi the 
teacher sometimes helped the father by teaching in his stead. 
This monitorial system has its own advantages : the responsibility 
thrown on a particular pupil trains him up for that (teaching) work 
and makes him bold and well-behaved; the leaders among the pupils 
are marked out, who may become the leading spirits in the society ; the 
spirit of public service and self-sacrifice is cultivated; and the democratic 
discipline is inculcated as boys understand boys better than others. 
“ The monitorial system of Bell and Lancaster, which Bell is said to 

have devised by seeing the method used in schools in India, is but a 

caricature of the Indian ideal. In English schools the prefectual system 
has associated the elder boys with the masters in the government and 
discipline of the school and it is generally recognise 1 as being one of 

the most valuable parts of their training. According to the Indian 

ideal the more advanced scholars arc associated with the master in the 
work of teaching and though the system may have been originally 
devised to help the master in solving the problem of teaching several 
pupils at different stages at the same time, it must have been a 'valuable 
training for the monitors themselves. In India the bullying of younger 
boys by older ones is almost unknown and the respect shown by the 
younger boys to the older boys is very marked. The resusciation of this 
ancient Indian ideal of monitors would therefore be worth a trial, and 
it is not unlikely that it might show very excellent results if the 
conditions were also fulfilled, that the class should be sm ^ anu 
composed of pupils all at different stages of progress.” 070 
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Again, there is a marked difference between the Hindu and the 
European theories of sense perception. “ They agree with regard to the 
mind receiving the knowledge of the external world through the senses. 
The divergence is to he noted regarding the way to stimulate the mental 
process. According to European educationists the pupils must be given 
a pood deal of exercise in observation, i. e., in the use of their senses, 
because intelligence depends upon the cultivation of a keen sensory 
capacity. Hindu teachers, on the other hand, believed in the reverse 
order of dependence. According to them the cultivation of a keen 
sensory capacity depended on intelligence and the all-pervading nature 
of the human mind. They, therefore, tried to develop the pupil’s mind 
in such a way as to use the the pre-conscious thought as early as possible 
and thus to take the line of greatest connection in preference to the line 
of lea ,'; resistance followed by the Western thinkers. The Hindu pupils 
were <.aught to go to the root of the mind by means of prayers, meditation 
and righteous conduct and thus to stimulate and sharpen all its 
activities that are more or less correlated or co-ordinated. According 
to the Hindu theory, to confine one’s study to matter directly bearing 
on the particular subject, in which one is anxious to excel, is not always 
the best way to develop fresh brain-power. Some noted occidentals 
have acte 1 on a similar principle. Sir Humphry Davy is said to have 
attended Coleridge’s lectures on poetry to stimulate liis imagination 
for his scientific work. Gladstone used to read the Bible before 
delivering his epoch-making speeches to throw into broad relief his 
political ideas in contrast with theology. There is, therefore, no 
fear of the development resulting from the study of texts like these 
extending merely a better comprehension of abstractions. The student 
will g iin a wider grasp and a harder grip. The judgment in every phase 
of life will be improved. Though water poured into a tank may flow 
in at one spot, it finds its level and eventually fills up the tank evenly 
and smoothly. Similarly, the Hindu system improves not one special 
part of the mind hut the whole more or less togotber. The Hindu method 
added nothing from outside to the mind hut removed something 
detrimental to powerful personality. This was similar to the hypnotic 
treatment of a patient, during which the physician disentangles his 


confused mental processes. The Hindu pupil was trained to reach the 
fountain of all inspiration (jnanlidhikaraiiatma) in the pre-conscious state of 
his mind and not to hover about the sprays in the form of its external 
working. This pre-conscious state as the Hindus believed and has now 
been corroborated, is the source of all powers physical and spiritual 
and the sooner it is sought for, the better. The mind is like an iceberg : 
nine-tenths of it are below the conscious state. If the thoughts lying 
in the pre-conscious state are occasionally brought to the surface as they 
can be by the Hindu system of mind-training, a connecting link between 
the every day commodity and its greatest store-house is established. 
He who is in closest touch with tbc pre-conscious state solves difficult 
questions speedily, for, all solutions which are called inspirations really 
come from within and the pre-conscious in constant touch with the 
conscious mind makes the most successful combination useful for 
all purposes. Hence the Hindu teacher tried to nourish the child-min i 
from within by religious exercises and moral tales and to prepare it for 
work in worldly life ”.° 71 

Study and teaching, however, can only lead to a mediate knowledge. 
For an immediate knowledge of the intimate Truth and Reality, the 
pupil must depend upon himself. The knowledge of the Atman cannot 
be gained by mere speculation concerning it, but only by 
revelation as the result of the proper degree of self-growth. The 
acquisition of such knowledge, which means emancipation, is not a matter 
of study but of life. It presupposos two things: (1) annihilation of 
all desires and (ii) annihilation of “ the illusion of a manifold universe, 
of the consciousness of plurality ”. The means evolved to secure these 
two ends are what are popularly known as the system of (i) Sannyasa 
and (ii) Yoga. The former means the * casting off 5 from oneself 
of his home, possessions and family and all that stimulates desire. It 
thus “seeks laboriously to realise that freedom from all the ties of earth 
in which a deep conception of life in other ages and countries also has 
recognised the supreme task of earthly existence, and will probably 
continue to recognise throughout all future time”. 972 The system of 

071 S. M. Mitra—Hindu Mind-Training, pp. 15-21. 
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Sannyasa as a means of attaining the knowledge of the Brahman and 
emancipation is completely developed in a series of later Upanisads 
si’.eh as the Brahma, Sannyasa, Aruneya, Paramahamsa, etc., with which 
we are not concerned here for the present. 

Yoga teaches the withdrawing of the organs of sense from their 
objects and concentrating them on the inner self, endeavours to make 
one’s self free from the werld of plurality and to secure union with, the 
Atman. 

In Post-Vedic times the practice of Yoga was developed into a 
formal system with its own text-book, the sutras of Patanjali. Its 
first beginnings are, however, shown in Katha (III & YI) Svetasvatara (II) 
and Maitra/ana (VI). The system implies the following eight members 
(nngas) of external practices: (1) yarna or discipline consisting in 
abstinence from doing injury, honesty, chastity, poverty (2) niyama 
or self-restraint (purity, contentment, asceticism, study and devotion) 

(:>) asanam, sitting (in the right place and in the correct bodily attitude) 

(4) priinayUma, regulation of the breath (5) pratyahara, withdrawal of 
the senses from their objects (6) dharanti, concentration of the attention 
(7) dhyanam, meditation aud (8) samadhi, absorption. 

As luas been already indicated, both the systems are a perfectly 
intelligible consequence of the doctrine of the Upanisads according to 
which the highest end is contained in the knowledge of self-identity 
with li e Atman. As a means to the attainment of that end, we must 
purpoifdy “ dissolve the ties that bind to the illusory world of phenomena ” 
(implied by Sannyasa) and practice self-concentration (Yoga). Thus 
arose two remarkable and characteristic institutions of Indian culture 
throng!i willed emancipation was sought to be attained and expedited 
by processes and disciplines invented by the spiritual genius of the 
people. The first seeks by calculated methods to annihilate dosires 
aud the second the consciousness of plurality. 

§ 16. Was tiiebe any examination ? 

As there was no clabS system, no annual examinations were required 
for the i’oimition of .ih classes. The pupils received individual 
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instruction and. the teacher could see in fresh'lessens, whether they 
‘ followed him or not. , This was thought .quite' sufficient. “It is no use 
putting to test what has not quite settled in the mind ” says Kalidas. 
Much depended, therefore, on the judgment of the teacher : if he found 
that a particular boy was quite well up, he was encouraged and led 
onwards. On the completion of the higher course some regular 
examination was necessary and this was arranged by presenting the 
pupils before an assembly of the learned or at royal sacrifices. In a 
hymn of the Rg-veda 9 7 3 there is a reference to such an assembly of the 
learned meeting together for debate :— 

“ All friends are joyful in the friend who Cometh in triumph 
\ . haying conquered in assembly. 

He is their blame-averter, ' food-provider; prepared is lie and fit. 

for deed of vigour. 

One plies his ’constant task, reciting verses; one sings the holy 

• ■ V. pgalm in Sakvari measures. 

\ ' % . 

One more, the' brahmana, tells the lore of. being, and one lays 

down the rules of sacrificing.” 

We have references to Brahmavkdin*, .with the variants ' Brahmavadya.' 
and Brahmodya. The title of Yipra or Kabi was the reward of a scholar 
who had beaten the others. Such debates and disputations are mentioned 
in the Atharvaveda, where the opener, (Prasa) and the opponent 
‘ (Pratiprasa) are contrasted. The questioner, the cross-questioner and the 
judge at a disputation are mentioned in the Brahmana literature. 074 
The success in a such a debate refers to the passing of some test •required','’ 
before a young brahmana was considered eligible to take part in a 
sacrificial ritual or be a teacher himself. 975 


»*» X. 71. . 

•»* Atharvaveda xr. 3 ; XV. 1; Taitt. San;., II. 5, 9,1; Atharvaveda II. 27. 1 and 7. 
Satapatha Brahmapa XI.4.1, 1, Kan^itakl Brahmana XXVI. 5; Br. Up., Ill, 
3, 1; III. 0, 4 ; Taitt. Br., III. 4. 

078 Compare the “Ilosponsio” of the Middle' Ages in Europe. 




These examinations were mostly oral. They tested memory-work 
rather than intelligence ordinarily ; but in the higher stages where 
there was specialisation full scope was given to originality. This is 
evident from the descriptions preserved in the Briihmanas and the 
Upanisads, of animated debates held at royal sacrifices. 

In course of time when the sciences arose, examinations of a more 
practical nature were held. The famous physician Jlvaka 970 received 
his medical education in Taxila for seven years after which he 
had to undergo an examination in which he was asked to 
describe the medicinal use of all the vegetables, plants, creepers, grass, 
roots, etc., that could be found within a radius of fifteen miles round 
the city of Taxila. Jlvaka examined them for four days and then 
“ submitted the results informing his professor that there was hardly 
a single plant which did not possess some medicinal property.” 

§ 17. Teacher's duties to the student. 

The relation between the teacher and the taught was of the happiest 
kind. In the Savitri verse to be recited at the beginning and end of 
each day’s study, the teacher and his pupil both prayed: “May He 
protect us two; may we both enjoy happiness; may we both perform 
heroic deeds.” Thus the teacher and his pupil were united by a common 
aim of preserving and propagating the sacred learning and to show its 
worth in their life and conduct. The pupil looked up to his preceptor 
s his father. 077 The teacher was also under an obligation to fulfil 
his duty towards the pupil. “ He is to teach him the truth exactly 
as he knows it.” 97 3 “He Bhould not conceal anything from him, for, 
such concealment would spell ruin to him.” 97 9 The Taittirlya 
Aranvaka 980 lays down that the teacher must teach with all liis heart 
and soul. Ho was bound also according to the Satapatha Brahmana 981 
to reveal everything to his pupil who at any rate lived with him for 
one whole year (samvatsaravUsin). According to Apastamva 083 


•' 0 Mal;5vagpfft (Vinyapltaba, edited by Oldenburg) VITI. 3. 

• 77 Prnsiia Op., V. 8. 878 Mupdakopanisad I. 2. 23, 

878 Praia* Up., tl. l. 880 VII. 4. 

89 1 XXV. 1. 1.36, 27. 888 I. 2. 







“not. only was the teacher to love the-.pupil as his own son hut also to 
give him full attention in the teaching of the sacred science and withhold 
no part of it from him.” The teacher, however, was quite free to 
impart to his pupil only the. knowledge that he was fit for and reserve 
subjects to which he was not equal. There are on record certain 
cases of learning kept secret and revealed only to special persons. 983 

Manu 984 . says : “ Having initiated a pupil, let the .preceptor teach- 
him the rules of purification and good conduct as well as the mode of 
doing burnt ’ offerings and saiklhyas.” “To a hrahmana duly initiated 
with the thread, shall be given instructions, regarding the practice of 
vows gradually and in conformity with the regulation ; he shall he 
made to get by heart the (different portions of the Vedas),” 980 “But 
if the teacher neglects to teach (the Veda) the pupil- should forsake 

him.” 980 Kautilya 987 says: “When between...........teacher and . 

student, one abandons the other while neither of them is an ; 

apostate .the first amercement shall he levied.” Again,. 

“ the teacher was not to use the pupil for his own purposes except in 
times of distress.” 988 

§18. Discipline. ' • 

In Manu Samhita 989 we find a passage which according to Kulluka’s 
interpretation defines the behaviour of the teacher to his pupil. The 
literal English translation of the passage runs thus :— 

“ The good of creatures should be effected with kind sympathetic 
means ; desiring virtue, one shall use sweet and gentle words under the 
circumstances.” 

“ He whose speech and mind are always pure and fully restrained 
derives all the benefits enumerated in the Vedanta.” 

888 For instance, the Va^isfchas and Stombhiigas in Panchavim^a Brahman:’. XV. 5. 24; 

Taittiriya Aranyaka III. 5. 2. 1 ; Kafcha Sarp,, XXXVI. 17 ; Praval.ura Jaivuli 
and his knowledge of Brahman in Brhad. Up., VI. 1.11. 

081 II. 69. 886 Mann II. 173. 

os# Va^istha Samhita, Ch. XI. 

B8,, ArtliasSstra (R. Syama^astrl’s Eng. Trans..) p. 251. 

088 Apastamya I. 2. 889 11.159-61. 
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“ Persecuted or oppressed, one must not hurt the feelings of others. 

Let him wish or do no injury to anybody. Let him not use a harsh 
word that bars the gate of heaven, to any body.” 

The text has “ Bhfttanam .sreyonusasanam.” Kulluka 

explains ‘ bhutanam 1 by * sisyanam’, of pupils) and ‘ sreyo 5 by 
‘ instruction ; 5 the whole meaning according to him, is that ‘instructions 
should be given with the help of compassionate means.’ Sukracharya 900 
also says : “ Towards the disciple no one obeying my command should 

be harsh and cruel in words.” 

According to Yajnabalkya Samhita, 991 however, “one can reprove 
a son or disciple at the time of teaching.” Gautama 992 says : “A 
preceptor should admonish his pupil without beating him or inflicting 
any kind of corporal punishment on him. In case of emergency he 
may bo chastised with a cut piece of rope or with a bamboo-twig 
without leaves. A king shall punish a preceptor for chastising his 
pupil in any other way.” Manu is in favour of punishment but of a 
mild type; says he : “ Let him not raise a club to anybody nor strike 
anybody with a club, except his son and disciple for the sake of 
discipline.” 093 “A wife, son, servant, brother or disciple found guilty 
of an offence should be punished with a chord or with a (foliated) 
bamboo-stick. They shall be beaten on the lower parts of the body and 
never on the upper limbs. For having flogged them in any other 
fashion one shall be liable to punishment for theft.” 994 Apastamva 995 
seems to bo more harsh and lays down a list of punishments that could 
be used by the teacher at his discretion—frightening, fasting, bathing 
in cold water, striking with a cane and banishment from school (literally, 
from the teacher’s presenco.) The offences of royal pupils also did 

9u0 jJokranTtieSra, Ch. I. line 589. 691 I. 155. 

91,3 Ch. II. 908 Mann IV. 164. 

ooi Mann VIIL‘290-300. Compare in this connection the passage given to a Theban 
school-boy for exercise in calligraphy in the second millenium B. C.: * Pass 

not ft day in idleness or thou wilt be beaten....The oar of a boy is in 

his back ; he listens when he is beaten *—Blackman ; Luxor ami Its Temples, 
p. 176. 
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escape their usual punishment even in those early days represented 
by the Jatakas. On the offence of a prince being reported to the 
teacher (the offence being taking some sweets from a vendor’s basket 
without paying for them), “ he caused two lads to take the young fellow 
by his two hands and smote him thrice upon the back with a bamboo- 
stick bidding him take care not to do so again.” 99 8 Still the general 
feeling was towards mildness as may be gathered from Kautilya’s 
dictum, which has passed into a proverb, that the period of discipline 
for a boy terminates at the age of sixteen and that he should henceforth 
bo treated as a friend. 


Rupture of this relationship was the result of failings on the part 
of the teacher or offensive conduct on the part of the pupil. There 
were cases of pupils who did not take seriously to study but were with 
the teacher only for securing some worldly advantage. There wore 
Tirthakiikas who frequently changed their teachers; Odanaplinimy as, 
who studied Panini only to earn a livelihood ; Ghrtarandhrvas and 
Kambalacharayaniyas, anxious only to secure ghee or some comfortable 
covering blankets by taking to the life of studentship. There v ere 
also students who did not keep the whole term, but entered life before 
their studies were over (Khatvarudha). But these "were apparently 
exceptional cases, 997 laughed at by the literary world of the time. 
There were also eases of rebellious students whom the Jaina Sutras 
compare to “bad bullocks.” 998 The great Yajfiabalkya of MithilH 
disagreed with his teacher of the Yajurveda Vaisampayana by name, and 
repaired in disgust to the Himalayas and compiled a new system, 
known as Sukla Yajurveda. Another dissentient pupil was . past .~n.va, 
whose differences with his teacher Baudhayana are narrated in the 
Puranas. 

The student was also allowed to desert his teacher under certain 
contingencies. 999 One of these was incompetence or lack of knowledge 

09 6 J&taka No. 252 (Tilmukhi Jataka). 

Panini I. 4, 26, 28 j IT. 1. 4.1 * II. 1. 26. 

098 Jacobi: Jaina Sutras, pp. 149 anl 152. 

009 Apastamva I. 5, 26,; T. 4, 25. 
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on the part of the teacher. Another was the transgression of the law 
by him. A teacher could he deserted also if he used his pupil’s time 
to the detriment of his studies. Other legitimate reasons for giving 
up one teacher and taking to another was the teacher’s neglect of his 
study and rituals, his negligence in imparting instruction, and commission 
by him of cardinal sins. But these contingencies were the exceptions 
which prove the general rule that the pupil was well cared for by his 
teacher .from whom lie parted on the most cordial terms. 

The foregoing account shows us an interesting and pleasing picture 
of the life of the pupil and the teacher in India dating hack to many 
centuries before Christ. The pupil was under a somewhat rigorous 
discipline but there was nothing harsh or brutal about it and a high 
ideal of moral life and character was held before the pupil and the 
teacher. The latter usually had no mercenary motive to impel him 
t teach but was to perform his work solely as a duty which he owed 
towards others and his pupil in particular. Parental love on the one 
hand and deep respect on the other made a sweet combination of 
feelings that had 

“ Less of earth in them than heaven.” 

It is laid down in Kautilya’s Arthasastra 1000 that if a teacher anu a student 
sue each other (parasparaviyoga) they shall be punished with the 
highest amercement.” The pupil’s relation to the teacher has indeed 
been sometimes so developed that it had led to the teacher or guru, 
receiving drrine honours from his pupil or disciple, in some forms of 
Hinduism and in some sects that have sprung from it. In a more sober 
conception of this relationship it is thought of as that of father and 
son 1001 and so far was this idea carried out that the pupil was 
considered to be in a closer relation to the teacher than to his own 
father. It is no wonder, therefore, that the parting scenes (for example, 
botween Krsna and Sandipani) are full of overwhelming sentiments. 
The whole family felt as if some intimate relation was leaving them 

iooo it. Syama^lstri's Eng. Trans., p. 224. 

lu ° : In the T rniyariH, (KijkiEdhySkapda, 18th sarga) we are told that a younger 
brother, a son and a meritorious pupil are all eons, 





and the student felt as if he was going away from his real home to that 
of his worldly ' father. It is no wonder, therefore, that the teacher felt, 
very happy when he heard that his pupils were doing quite well, 
particularly when one of them became, more learned and famous than 
he himself. Rev. E. E. Keay 1002 rightly observes: “ In the West, it 
is the institution rather than the teacher which is emphasised and it is 
the school or college which a student regards as his alma mater. In 
India it is the teacher rather than the institution that is prominent and 
the same affection and reverence which a Western student has for his 
alma mater are in India bestowed with a life-long devotion to the teacher. 
Even the introduction of Western education with its many teachers and 
many classes, has not entirely broken down this ideal, inspite of the compli¬ 
cations which it produces. To an Indian student a teacher who only appears 
at stated hours to teach or lecture and is not accessible at all times 
to answer questions and give advice on all manner of subjects is an 
anomaly. Such a relationship, no doubt, throws a greatly increased 
responsibility upon the teacher and where the teacher is not worthy 
of his position may be attended with grave dangers. But where the 
teacher is a man who reaches a high intellectual, moral and spiritual 
standard, there is much to be‘said for the Indian ideal. There is no 
country in the world where the responsibilities and opportunities of tho 
teacher are greater than they are in India-.’ ’ 

§ 19. The completion op studentship and the parting speech 

OF THE teacher. 

Tho completion of formal studentship was signalised by a great 
ceremonial bath at Samabartana, which put an end to the »’ows the pupil 
had taken as a brahmacharin. ' 'He sacrificed- in the water his sacred 
girdle, staff and sacred thread, which he had been using all these years. 
He parted with the teacher after makiug him a suitable present. 
Lest his specialised knowledge and erudition shall fill him with 
spiritual pride, we have this provision in Apastamva 1003 : “ The knowledge 
which sudras and women possess is tho completion of all study. 

io°3 Ancient Indian Education, pp. 178-79. 

loos Apastamva II. 11, 29. 
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,jv declare it a supplement to the Atharvaveda The Taittiriya 
Upanisad 1004 has preserved for us a specimen of the parting words which 
a teacher generally addressed to his student when the latter was permitted 
to rei urn home after the completion of Ms studies :— 


« Say what is true! Do thy duty ! Do not neglect the study of 
the Yeda ! After presenting gifts to thy teacher, take care that the thread 
of thy race be not broken! Do not swerve from truth, from duty! 
Do not neglect your health 1 Do not neglect your worldly prosperity! 
Do not neglect the learning and the teaching of the "V eda ! 

“Do not neglect the (sacrificial) works due to the gods and the 
manes I Let tby mother be to thee like unto a god ! Let thy father 
be to thee like unto a god l Let the guests be to tbee like unto a god ! 
Whatever actions are blameless, those should be regarded, not others. 
Whatever good works have been performed by us those should be 
observed by thee— 

“ Not others. There are some Brahmins better than we. To those 
you should show proper reverence. Whatever is given should bo 
given with faith, with joy, with modesty, with fear and from a sense of 
duty. If there be any doubt in the mind with regard to any sacred act 
or with regard to conduct— 

“In that case conduct thyself as brahmanas who possess good 
judgment conduct themselves therein, whether they be appointed or not, 
as long as they are not too severe, but devoted to duty. And with regard 
to things that are doubtful, as brahmanas who possess good judgment 
conduct themselves therein, whether they are appointed or not, as long 
as they ire not too severe, but devoted to duty. 

“ Thus conduct thyself. This is my admonition. This is the teaching. 
Tins is the true purport (upanisad) of the Veda— this is the command. 
Thus should this be observed ”. 

“ These words read almost like tho Chancellor’s Convocation Address 
to the students of a modern University passing out of its portals on 
(.heir admission to their degrees. It will he noticed that in the ancient 
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valedictory address, emphasis is laid upon several interesting points. 

In the first place, entering upon the householder’s life and fatherhood '' 
are enjoined as a compulsory religious duty in the interests of the 
continuity of the race. In the second place, is. enjoined the duty of 
studying and teaching the Veda in the interests of the continuity of 
culture. In the third place, the duties- of domestic and social life are v 
indicated. They are: to honour father, mother, teacher and guest as 
gods; to honour superiors; to give in proper manner and spirit, ip 
joy and humility, in fear and compassion, sO'that it may bless both ' 

“ him that gives and him that takes ” ; to perform sacrifices and in all 
doubtful cases, to order himself according to the judgment of, approved 
authorities. Lastly, the pupil is also- admonished not to neglect health ' 
and possessions. We may. in passing n6te\ the . spirit- of humility, 
characterising the teacher, as shown in. asking his. pupil to imitate his 
V good points and ignore his bad ones and recognising his superiors ”, 1 “° 5 ' 

io° b Sir. A3uto?a Maker]! Silver Jubilee ' Volumes, Vol.' III. Part. I. Orientalia, 
pp, 230-31. 




CHAPTER VII. 


Secondary and higher education in the buddhist seats 

OF LEARNING. 


I. The BUDDHIST MONASTERIES AS SEATS OF LEARNING. 

The character of Buddhist education of which the monastery 
was the centre will he evident from the fact that Buddhism included in 
it the non-recognition of the Vedas and of the brahmana hierarchy 
as well as of the religious aspect of the caste system. Buddha carried 
no crusade against any of these hut the opposition was implicit in his 
system. Hence the Buddhist education was not based on Vedic study 
and its teachers were not brahmanas, except those who had become 
converted to Buddhism. 


§ 1. The selection and admission of students. 

The Buddhist monastery was open to all comers and not merely to 
the three twice-born castes. There was, however, exception to the 
general principle and the following classes of persons were excluded 
from admission into the monastery: (1) one affected with the 

five diseases viz., leprosy, boils, dry leprosy, consumption, and 
fits; 1006 (2) one who is in the royal service; 1007 (3) a proclaimed 
robber ; 1008 or one who has broken out of jail ; 1009 or wears the emblems 
of bis deeds; 1010 (4) one who has been punished by scourging; 1011 or 
branding; 1012 (5) a debtor ; 1013 (6) a slave; 1014 (7) one under fifteen 
years of age ; 1018 (8) a eunuch ; 1010 and (9) one deformed in person or 
any of whose limbs was cut off. 1017 

The ceremony of admission is thus described in the Vinaya 
Pi taka: 1018 “Let him who desires to receive ordination first cut off 


looo MaliSvagga I. 39. 
looe ibid., I. 42. 

is Ibid., I. 45. 
ii.is Ibid., I. 50. 
ioi« Ibid., I. 38. 


1007 Ibid., I. 40. 
»oio Ibid., I. 41. 
10 1* Ibid., I. 46. 
ioi« Ibid., I. 61. 


loos ibid., I. 43. 
ion Ibid., I. 44. 
ion Ibid., I. 47. 
ioit ibid., I. 71. 
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his hair and beard; let him put on yellow robes, adjust his upper robe 
so as to coyer one shoulder, salute the feet of the bhiksus with his 
head; and sit down squatting; tben let him raise his joined hands 
and tell him to say ! I take my refuge in the Buddha, I take my refuge 
in the Dharma, I take my refuge in the Saingha.’ ” This act of admission 
was called pabbajja. A new form was substituted at a later date for 
the upasampada ordination. The upajjhaya from whom the new 
convert—saddhiviharika—received the ordination played the most 
important part in the system. He must be a learned competent bhiksu 
who has completed ten years since his upasampada. 1019 The procedure of 
choosing an upajjhaya is laid down as follows:—“ Let him (who is 
going to choose an upajjhaya) adjust his upper robe so as to cover one 
shoulder, salute the feet (of the intended upajjhaya), sit down squatting, 
raise his joined hands and say (thrice) : “ Venerable Sir, be my 
up^jhaya.” (If the other answers) “ well ” or “ certainly ” or “ good ” 
or “ all right ” or “ carry on (your work) with friendliness (towards me) ” 
or should he express this by gesture (lit., by his body), or by word, 
or by gesture and word, then the upajjhaya has been chosen.” The 
upajjhaya alone 1020 could confer on his saddhiviharika the upasampada 
ordination but the latter must be possessed of a certain standard of 
education and moral practices. 1021 Several foi’malities were also 
required. Thus it was necessary that the candidate should formally 
ask for being ordained and provide himself with alms and robes. Then 
it must bo ascertained by formal questioning in an assembly of 
bhiksus whether he labours under any of the disqualifications mentioned 
above and whether his parents have given their consent to his adopting 
the life. The candidate was instructed beforehand by a learned 
competent bhiksu as to the manner in which to reply to those formal 
questions. 1022 After the instruction was over, the instructor came 

1010 Siitra-nipata, Nabasutra, verses 316-22. 

1030 A particular individual not the samgha or a part of it could servo Uj an 

upajjhaya. Several classes of persons could not sorve as an npajjl -ye, I 
are described in detail in MahSvagga I. 68. 

1031 The details aro laid down in Mahavagga I. 36. 2fE. 

io sa p or details compare Mahavagga I. 76. 
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assembly of the bhiksus, not less than ten in number 1023 
asked its formal permission for the candidate to appear, in the following 
• terms : . . .. . . • x . , > v 

“ Let the Samgha, reverend sirs, hear me. N. N. desires to receive 
the upasampada ordinatioii from venerable N. N.; he has been instructed 
by mo. If the Samgha is ready, let N. N. come.” On the permission 
being granted, the candidate appeared before the assembly, adjusted 
his upper robe so as to cover one shoulder, saluted the feet of; the 
bbiksus with his head, s ( at down squatting, raised his joined hands 
and thrice uttered the formula: ‘I ask, th^. Samgha, reverend sirs, 

for die upas athpadS- ordination: might the \Sajpgha, reverend sirs;. , 

draw me out (of the sinful world) out of compaSsioii towards me.” 

Then. a learned .competent hhiksu moved the following resolution 
(natli); c Let the Samgha, reverend sirs, hear me. This person‘N. N: 
desires to receive the upasampada Ordination from - the venerable N. N. 
If the Samgha is ready, let me ask. N, • N. -about the disqualifications-.*’ 
Permission being granted he addressed the' candidate as follows : 

“Do you hear, N. N. This is the time for you to speak tho truth 
, and to say that which is. When I ask you before the assembly about 
that which is, you ought, if it'is so, to answer ‘ It is 5 y if it is not so, 
you-ought to answer' It is not.’ • \ _ ■ 

Then followed the string of questions: “ Are you . afflicted with 
' tho following diseases? leprosy, boils, dry leprosy, ' consumption, fits? 
Are you a man ? Are you a male ? Are you a freeman ? Have you 
no debts ? Are you not in the royal service ? Havo your father and 
mother given their con- ent P Are you full twenty years old ?. . Are 
’ your alms-bowl and your robes in due State? What is your name ? 
What is your upajjhsya’s name ?.” 

After satisfactory answers were -received, a learned competent hhiksu 
proclaimed the following natti before, the Samgha': “Let the Samgha 
reverend sirs, hear me. This person N. N. desiies. to receive the 

102.1 j u border countries the assembly could be composed of four bbiksus and a 
chairman (Mahavagga Y. 13. 11).. y ' 








upasampada ordination from the venerable N. N.; lie is free from the 
disqualifications; his alms-bowl and robes are in due state. N. N. asks 
the Samgha for the upasampada ordination with N. N. as upajjhaya. 
If the Samgha is ready, let the Samgha confer on N. N. the upasampada 
ordination with N. N. as upajjhaya.” 

“ Let the Samgha, reverend sirs, hear me. This person N. N. desires 
to receive the upasampada ordination with the venerable N. N. The 
Samgha confers on N. N. the upasampada ordination with N. N. as 
upajjhaya. Let any one of the venerable brethren who is in favour of the 
upasampada ordination of N. N. with N. N. as upajjhaya, be silent and 
any one who is not in favour of it, speak.” 

“ And for the second time I thus speak to you : Let the Samgha 
etc., (as before). 

“ And for the third time I thus speak to you : Let the Samgha 
etc., (as before). 

“ N. N. has received the upasampada ordination from the Samgha 
with N. N. as upajjhaya. The Samgha is in favour of it, therefore, 
it is silent. Thus I understand.” 

Two classes of persons had to pass through an intermediate stage 
of discipline before being formally admitted. These were persons who 
(1) formerly belonged to a heretic (Titthiya) school or (2) were between 
15 and 20 years of age. 

A probation (parivasa) 1024 of four months was imposed upon the 
former by a formal act of the Order on his making the threefold 
declaration of taking refuge. If he failed to satisfy the bhiksus by 
his character and conduct 1025 during the period, the upasampada 
ordination was refused him. 

A person between 15 and 20 years of age could receive only the 
pabbajja ordination and had to wait till his twentieth year for the 

lost Exception was mndo in favour of the fire-worshipper^, the Jatilas and heretics 
of Isakya birth. They received the upasampada ordination directly and no 
parivasa was imposed upon them (MahSvagga I. 3b’. 11). 
loss The details are given in Malitvagga 1. 33. d-7), 
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upasampacla. The novice (sramanera) as he was caDed during this 
intermediate period had to live a life of strict discipline under an 
upajjhaya. 1036 He had to keep the ten precepts, 1027 viz., abstinence 
from (1) destroying life, (2) stealing, (3) impurity, (4) being, (5) 
intoxicating liquor, (6) eating at forbidden times, (7) dancing, singing, 
etc., (8) garlands and scents, (9) use of high beds, and (10) accepting gold or 
silver. He was expelled from the fraternity if lie violated any of the 
first five precepts or if he spoke against the Buddha, the Dharma, and 
the 'Samgha or if he held false doctrines or had sexual intercourse • with 
bhiksnnis. 1028 In five other cases he was liable-to he punished. 1029 

The punishment could he inflicted by any bhiksu, with the consent 

of the upajjhSya. 1030 I-Tsing observes In the case of -a sramanera a 

transgression- of the twelve particulars set forth in the Vinaya texts 

does not involve guilt; for a siksamana (fem.) however, there are some 
modifications of the rule. Now what are the twelve particulars ? (1) One 

must distinguish between legal and illegal robes (Nissaggiya 1—10), 
(2) one must not sleep without garments, (3) one must not touch fire 
(probably Pakittiya 56), (4) one must not eat too much food (Pakittiya 35, 
36 and 34), (5) one must not injure any living things (Pakittiya 61), 
(6) one must not throw filth upon the green grass (Pakittiya 11 
and 2U), (7) one must not recklessly climb up a high tree (unless in 
emergency), (8) one must not touch jewels (Pakittiya 84; Nissaggiya 18 
a id 19),. (9) one must not eat food left from a meal (Pakittiyil 38), 
(1 ( 0 one -must' not dig the ground (Pakittiya • 9), (.11) one must not 
refuse offered food, (12) . one , must not injure growing sprouts. 
The two lower classes of members (i. e., sramaneras and sramanerxs 
need not conform. to the twelve, but the siksamanas (fem.) incur guilt 
if they fail tQ keep the last five particulars (8—12 above). These tliree 
lower members a lso have to observe the summer-retreat (Varsha).” 1031 ' ' 


1(136 SfltranipSta, Tubataka sdtra, versos 922-932. 

10 .* 7 MaliSvaggft I. 86. . 1030 Maliavagga I. GO. 

JO** Llul.avftgga I. 57. Mahavaggft I. 58. 

Tafeakntfn’e Etog. Trans.,‘p. 97. 




The Vinaya-samgraha 10 3 2 Chapter XII (Nanjio’s Catalogue, Xo. 1127) 
gives the six rules and the six minor rules for the female members :— 
The six important rules are:—(1) A female milst not travel alone ; 
(2) she must not cross a river alone, (3) she must not touch the 
body of a man, (4) she must not have the same lodging with a 
man, (5) she must not act as a match-maker, (6) she must not 
conceal a grave offence committed by a nun. The six minor rules 
are:—(1) A female must not take gold or silver which does not 

belong to her, (2) she must not shave the hair in any place but 

tlie head, (3) she must not dig up an uncultivated ground, (4) she 

must not wilfully cut growing grass or a tree, (5) she must not 

cat food which is not offered, (G) she must not eat food which has 

once been touched. 

As soon as the ceremony of ordination was over “some such thing 
as a girdle or a filter should be brought and offered to the teachers 
who are present in the place of the ordination (and take part in it), 
in order to show sincere gratitude.” 1033 Then a prospect of the life 
he was going to lead was held out before the new bhiksu. The four 

Resources of the brotherhood were proclaimed to him, so that ho 

might be prepared beforehand for the worries and troubles of the 

life to come. “I prescribe, 0 bhiksus ” said Buddha, 103 * “that 
he who confers the upasampada ordination (on a bhiksu) tell him 
the four Resources :— 

(1) “ The religious life has morsels of food given in alms for its 

resource.” 

(2) “ The religious life has the robe made of rags taken from a 

dust-heap for its resource, . ..” 

(3) “ The religious life has dwelling at the foot of a tree for its 

resource. ” 

io s a Quoted in Takaknsu’s I-Tsing, p. 97, foot-note 3. 

i°»s Takaknpu’s I-Tsing, p. 103. 

10 ** Mahavagga II. 77. 








(4) “ The religious life has decomposing urine as medicine for its 
resource.” 

“Thus must the new bhiksu endeavour to live all his life; better 
food, robes etc., which it might be his lot to enjoy from time to time, 
beiug only looked upon as extra allowances (atirekalabho).” 

An idea of the stern moral life he was expected to lead was at the 
same time conveyed to him in the shape of tho following four 
Interdictions:— 1035 

(1) “A bhiksu who has received the upasampada ordination, ought 
to abstatin from all sexual intercourse even with an animal.” 

(2) “ A bhiksu.ought to abstain from taking what is 

not given to him and from theft, even of a blade of grass.” 

(3) “A bhiksu.ought not intentionally to destroy the 

life of any being down to a worm or an ant.” 

(4) “ A bhiksu.ought not to attribute to himself any 

super-human condition.” 

According to Suti’aniputa 1036 the bhiksu (1) should not be greedy 
about casting a look at personal beauty of a person, (2) should not lend 
his ears to gossips of the townsfolk, (3) should not be greedy about 
sweet ti.ings, (4) should never save articles of food, drink, clothing 
etc., (5) should not be anxious to get such articles of food, drink, 
clothing etc., (0) should not indulge in idle talks, (7) should never 
behave wrongly, (8) should not sleep too much, (0) should forsake 
idleness, dishonesty, gaudy dress, indecent talks, gambling and idle 
jokes. (10) should not study black art, astrology, and laksanatatwa, 
(11; should not have a fancy for the chirping of birds, (12) should 
round*!, unaffected by praise or calumny, (13) should forsake anger, 
calumny, greed, and desire, (14) should not engage himself in buying 
and selling, (15) should give up pride, bragging and quarreling, (1.0) 
should not tell a lie nor think of evil thoughts and (17) should never 

utter harsh words to anybody. # ___ 

io 8 c M&h&vagga I mpare SQtranip&ta, Samyaka-paribrSjanlyasQtra, verses 

859-73. 
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In course of time when the Buddhist monasteries began to admit 
advanced students who did not desire to he ordained as monks, the 
system of admission was different. Thus, at Nalanda and \ ikramasila 
monasteries the students were admitted by the dwarapandits or gate¬ 
keepers (one at Sfslanda and six at Vikramasila). Iliuen Tsang 1037 says. 

“ If men of other quarters desire to enter.the keeper of the gate 

(at Nalanda) proposes some hard questions; many are unable to answer 
and retire. One must have studied deeply both old and new (books) 
before getting admission. Those students, therefore, who come here 
as strangers, have to show their ability by hard discussion; those who 
fail compared with those who succeed are as seven or eight to ten.' 
This examination at the gate was thus the Matriculation of the scholars 
to enable them to enter the portals of these Universities. Thenceforth 
their name had no concern with the register of the state; for there 
was a register-book of the assembly on which their names were written 
down . 1038 


§2. Classes oe teachers and qualifications required of them. 

There seems to have been a system of gradation of Buddhist scholars 
and teachers. * The brother who expounds orally one treatise (or class of 
scripture) in the Buddhist Canon, whether Yinaya, Abhulhamma or 
Sutta is exempted from serving under the Prior; he who expounds two 
is invested with the outfit of a Superior; he who expounds three has 
brethren deputed to assist him; he who expounds four has lay servants 
assigned to him; lie who expounds five, rides on an elephant and has a 
surrounding retinue.* * An ordained priest is Dakar a (small teacher); after 
passing ten summer retreats, (one becomes) a Sthavira (sett ieu one) v ho 
could be trusted to live by himself without a teacher’s supervision. But 
the Upadhyaya and the Ackarya are the most important classes of teachers. 
According to I-Tsing 1039 “ * upadhyaya ’ is to be translated by ; teacher 
of personal instruction; ‘acharya * 1040 is translated ‘ teacher of discipline, 

1087 Beal—Buddhist Records of the Western World, Vol. II., PP- 170-71. 

i°se Takakusu’s I-Tsing, p. 65. 

1080 Takaknsu’s Eng. Trans., pp. 117*18. 

1040 Ibid. 






‘ it means one who teaches pupils rules and ceremonies’”. 1041 I-Tsing 
observes : “ Any one who becomes an upadhySya must he a sthavira, 
a ul must have passed the full ten summer-retreats. Tlie age of a 
ICarmacliai'ya and private instructor, and of other teachers who are 
witnesses, is not limited; they must he fully acquainted with the 
Vinaya, being themselves pure; and must be either in the full or in 
the half number.”? 042 ‘ 


§3. Relation between the teacher and the pijpil. 

It was ordained that the novice should live for the first ten years 
in absolute dependence upon his upajjhaya. 1043 The relation between 
the two is described in minute detail in the Vinaya texts 1044 and may 
ho somewhat understood from the following general principle laid down 
by Gautama Buddha : 1045 

*• The -upajjhaya, O bliiksu, ought to consider the saddhiviharika 
as a son; the saddhiviharika ought to consider, the upajjhaya as a 
father. Thus, these two, united by mutual reverence, confidence and 
communion of life, will progress, advance and reach a high stage in 
this doctrine and discipline.” 

The Sigalovada Sutta 1040 contains a section which details the duties 
of pupils and teachers. The pupil should honour his teacher by rising 
in his presence, by ministering to him, by supplying his wants and 
by attention to instruction. The teacher should show his affection 
to his pupils, by training them up in all that is good, by teaching them 


1,41 For tht relation of Acharya to UpSdhyaya see Mahavagga 1. 32, 1 note, S. B. 11., 
Vol. XIII. pp. 178,179. 

,.o* i Takakueu’s Eng. Trans., pp. 104-05. 

io*Mahavagga I. 32,1. It. was prescribed on a later occasion tbat a learned competent 
bliiksu Ini cl to live only five years in dependence pn his upnjjhfiya and an 
unlearned one all his life (Mahavagga I. 53. 4). ‘In some cases a bliiksu was 
authorised to live without a Nisaya i. c., independent of upajjhaya (MahSvagga 
I. 53. 5ff). 

io** MalrJvagga I. 25. 7ff; I. 32. Iff,). 10f 5 Mahavagga I, 25. 6. 

; Trantlated into English by Childers in the Contemporary Review, February, 1876. 





fco hold knowledge fast, by instructing them in science and lore, by 
speaking well of them to their friends and companions and by guarding 
them from danger. 

The saddhiviharika was to act as a personal attendant to the 
upajjhaya. Sutranipata 1047 says: “One should serve his preceptor 
3 ust as the devas serve Indra ”. “ Let him arise betimes; and having 
taken off his shoes and adjusted his upper i*obe so as to cover one 
shoulder, let him give to the upajjhaya the teeth-cleanser and water 
to rinse his mouth with. Then let him prepare a seat for the upajjhaya. 
If there is rice-milk, let him rinse the jug and offer rice-milk to the 
ll P a jjhaya. When he has drunk it, let him give water to the 
upajjhaya, take the jug, hold it down, rinse it properly without 
damaging it by rubbing and put it away. When the upajjhaya has 
lisen, let him take away the seat. If the place is dirty, let him sweep 
the place. After this he was to help the preceptor to dress and to get 
tne alms-bowl ready if he wished to go out to beg. If the preceptor 
desired it, the pupil was to follow him as his attendant on the begging 
tour, keeping not too far away and not too near him. If the preceptor 
speaks, he is not to interrupt him. After the begging is over the 
pupil was to get back quickly to the monastery, prepare a seat, get 
water for the washing of his feet, a foot-stool and a towel. Then he 
must go and meet the preceptor and take his bowl and robe for him. 
He must fold up the robe and attend to the clothes of the preceptor. 
If the preceptor wishes to eat the food in the alms-bowl, he must bring 
him water and then offer him food. After the meal the pupil must 
Was h and dry the bowl and put it away and also put away the robe. 
After the preceptor has risen, the pupil must take away the seat and 
p'it away the water for the washing of feet, the footsti and the 
towel. If the place was dirty he was to sweep it. Then he was to help 
the preceptor to bathe, getting for him cold or hot water or acoompanj ing 
him to the bathing place if he wished to go there. The pupil • dso 
hathed at the same time but had to dry and dross himself quickly 
80 as to be ready to help the preceptor. After the bathing was 
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completed lie was to ask the preceptor for a discourse or ask him \ 
questions. Elaborate directions are given as to the procedure to be 
Allowed by tile pupil in cleansing the monastery—the cell, store-room, 
refectory, .fire-room etc.' The pupil must -also see that there is 
drinkable water, ''food and water for rinsing the. mouth. He was 
also to be a monitor anti A helpmate to Ms- preceptor. If he became 
cliscontened the pupil was te try and appease him. -qr .get some' One else 
’ to do this. If indecision arose in his mind or he had became, -tainted. 
With false doctrines, the pupil was 'to try and win him back. If the 
preceptor is in danger of committing offence, by thia words he, says, 
let the pupil keep, him back. If the precepter be guilty of a grave 
offence and ought to be sentenced ' to * pariVSsa ’, ‘ m3natta.* or ‘ penal s 
discipline let the pupil take care that the Samgha impose it upon bun 
and that he was rehabilitated after the penance was., complete. Again, 
if the Samgha wishes to proceed against the preceptor by the T&jjaniya 
kamma (or other disciplinary proceedings mentioned . in. the -first book 
of Chxillavagga) let the pupil do what he can in order that the Samgha 
may not proceed . against the preceptor or may mitigate the proceeding. 

Or if the Saipgha has instituted a proceeding against him, let the pupil , 
do what lie can in order that the preceptor may behave himself properly, 
live modestly and aspire to get clear of his penance and that, the Samgha 
may revoke -its sentence. The . pupil was also to see that the robo of 
the preceptor was washed or made or dyed, according to need. He was 
not to accept presents or give presents or wait on any one else or 
go out, without-the permission of the preceptor. If the preceptor was 
sick he was to wait upon him ahd nurse Mm dilligcntly ”. 1048 

The preceptor too had. cofresponding duties. Thus we read : The 
upajjhaya, O ’-km, ought to observe a strict conduct towards his 
saddhivihJtrika* Let the upajjhaya, O bhiksu, afford (spiritual) help 
and furtherenco to the saddkiviharika by teachings, by putting question 
to him, by' exhortation and by instruction. If the upajjhaya has 
an almB-bowl (or. robe or other articles required for a bhiksu) and the 
saddhivibStrika has not, let the upajjhaya give the same to the 

io ta MedSvftgg* I* 25, 










^aaodhiviharika or take care that he gets one. If the saddhiviharika is 
sick, let the upajjhaya arise betimes and give him the teeth-cleanser 
and water to rinse his . mouth with (and so on with the other duties 
prescribed for. the saddhivikSrika). He was to see that the pupil washed 
his robe and to show him how.to make and dye it”. 1049 

The Milinda-Pauha 10 5 °. thus enumerates the duties Of the teacher i 
' He must always keep guard • over liis pupil. He must teach him what 
to cultivate and what to avoid; about what he should be earnest and 
what he might neglect. • He. must instruct him .as to sleep and as ta, 
keeping himself in health aud as to food he m a y take and what to reject. 
He should teach him discrimination (in food) and share with hith-all 
that is put as alms in his own howl. He should encourage- him by 
saying * Be not afraid, you will gain advantage (from what is taught 
here) ’. He should advise him as to the people whose company he should- 
keep and as to the villages ahd'vihars he should frequent. He should 
never indulge in foolish talk with „ him. When he finds any defect in 
him he should easily pardon it. Ho should he zealous; he should teach 
nothing partially, keep nothing secret and hold nothing back. He should 
look upon him in his' heart as a son, saying to himself ‘ I have 'begotten 
him in learning \ He should strive to bring him forward, saying to 
himself ' How can I keep him from going back ? ’. He should, 
resolve to make him strong in knowledge saying * I will make him 
mighty ’. He should love him, never desert him iu necessity and 
always befriend him when he goes wrong’. I-Tsing 10S1 says : “It. ia 
wrong for a, teacher not to imp irt the ten precepts to one who has 
become a priest and not to communicate the complete precepts out • of 
fear that one should transgress them. For in such case the novice 
falsely bears the name (of sramanera which means) ‘ seeking rest’ and 
vainly embraces the appellation (of pravraglta ‘ i. e., one) “who hast 
gono forth from his home 

The upajjhaya could turn away a saddhiviharika for improper 
conduct 1 ® 53 hut if the latter begged for pardon, he should be 

io4o Mahavagga I. 26. 1060 IV. 1. 8. 1061 Takaka.-a’s Kng. "J p. OS. 

, ioea What is meant by improper conduct is explained in detail in MahSvagga I. 6-8, 
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forgiven. 1093 In case the upajjhiiya had gone away or returned to 
the world or died or gone over to a schismatic faction, the saddbiviliarikas 
had to choose an ach3riya who stood in the same relation to them as the 
npajjhiiya. 

I-Tsing (who was in India between 673 and 687 A. D.) shows us 
how the system was working at the time of his visit. He says : “ When 
one has shaved the head, worn a ‘pata’ (simple garment) and received the 
upasampadS ordination after having become * homeless ’, one need not 
tell one’s teachers the five things as is ordained in the Vinaya 1054 but 
must tell everything else ; if not, one will be faulty. The five things 
to be confessed are : (1) the chewing of tooth-wood; (2) drinking 

water; (3) going to stool; (4) making water; (5) chaitya-vandana or 
worshipping of a chaitya within forty-nine fathoms in the sacred 
boundary. When, for example, the novice is about to cat, he should 
go near his teacher, and having saluted according to the rule, announce 
to him as follows : ‘ Let my upajjhaya be attentive ; I now announce 

to you that I wash my hands and utensils, and wish to have a meal Ihc 
teacher should say ‘Be careful’. All other announcements should be 
made according to this example. The teacher will then tell his pupil 
what to do, concerning the matter and time of announcement. When 
there are many things to announce the pupil can do so all at once. 
Alter the lapse of five summers from the time the pupil masters 
the Vinaya, he is allowed to live apart from his upajjhaya. Ho can go 
about among the people and proceed to pursue some other aim. Yet he 
ruust put himself under the care of some teacher wherever lie goes. This 
will cease after the lapse of ten summers, i. e., after lie is able to 
understand the Vinaya. The kind object of the Great Sage is to bring 
one up to this position. If a priest does not understand the Vinaya, 
he will Lave to be under another’s care during the whole of his life-time. 
If there be no great teacher, he must live under the care of a sub-teacher. 
In this case the pupil should do all but salutation, for ho cannot 

.;a L 27. In some cases the expulsion of the saddhiviharika and his 

re-habilitatiem was compulsory. 

10 54 Xn the MQlasarvastivftclaiAkaya-vinaya-saipgraha, Book XIII. 





salute liis teacher in the morning, or ask his health;. since he must 
always act in accordance with the Vinaya, with which he is unacquainted ; 
and even if it be necessary to announce any matter* how can he do so 
when lie. himself does not understand ' the way. Sometimes he receives 
. .. from, the sub-teacher instruction in the • morning and in the evening. 
. 'Even though the sub-teacher .instructs such a pupil, the meaning of the 
Vinaya text may not be understood as it ought to be. For, if he who 
Confesses (i. <?., the pupil) cannot rightly indicate his point how can he 
who answers (i. e., the teacher) give a proper'command. A full confession 
is,. therefore, not to be made ”. 1058 

I-Tsing continues : “ The following is also the manner in which a pupil 
waits on his teacher in India. He goes to his teacher at. the first watch 
and at the last watch of tho night. First, the'teacher bids him sit down 
comfortably. Selecting some passage from the Tripltaka, he gives 
a lesson in a way that suits circumstances and does not pass any fact 
1 or theory unexplained. He inspects his pupil’s moral conduct and 
warns him of defects and transgressions; whenever he finds his pupil 
faulty, he makes him seek remedies and repent. The pupil rubs the 
teacher’s body, folds up his clothes or sometimes sweeps the apartments 
and the yard. Then having examined water to see whether insects be 
in it, he gives it to the teacher. Thus if there be anything to be done, 
ho does all on behalf of his teacher. This is the manner in which ono 
pays respect to his superior. On the other hand, in the case of a pupil’s 
illness his teacher himself nurses him, supplies all the medicine needed 
and pays attention to him as if he was his child .” 1096 Tho main ideas 
of this relation of teacher and pupil are taken over from the Brahminic 
education and are in close similarity with it. 

Indeed the Buddhist system of education shows an imitation of the 
early Hindu institutions. We are reminded of the anadhy~ya days 
when Yuan Chwang tells us that the eighth, fourteenth and fifteenth 
of each fortnight were fast days, six days in each month when the 


1088 Takakusu’s Eng. Trans., pp, 1 19-20. 
1088 Ibid., p. 120 
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Tltras forbid Yedic study and recitation. 1057 We are again reminded 
of the four monthly ceremonies (chaturmasya), where ho describes the 
first, fifth and nineth months of the year as ‘the three long fasts.’ 
Similarly, the winter-retreat or Yarsha was strictly observed 1058 but 
the Buddhist Yarsha was shorter than the Hindu. It extended from 
the first day of SrSvana to the last day of Asvayuja. In I-Tsing’s 
time it was four months, from mid-June to mid-October. 1059 As in 
the Hindu system, classes were held only in the morning and evening 
hours and never during the heat of the day. 1060 


Yfe observe great similarity in the details of the daily life of the 
monies as noticed by I-Tsing. ‘The Buddha ruled that a priest should 
never wear sandals before teachers or images’ 1061 ‘It is mean not to 
use a tooth-wood, not to wash after evacuation, and not to distinguish 
between clean and unclean food’. 1062 There were special instructions 
regarding the morning bath and ablutions and the beeping of the 
system cooled by oil and other artificial appliances. 1063 “When a 

me 1 i finished, do not fail to cleanse the hand.chew 

tooth-wood in the mouth ; let the tongue as well as the teeth be carefully 
cleansed and purified.” 1064 ‘‘Nor is it right to eat next morning Hie 
soup and vegetables that have been left, or to partake later of the 
remaining cake or fruits.” 1065 

In this connection it may be noted that Kulapati which according 
to the Hindu commentator denotes a teacher who maintains ten thousand 
pupils became a word of scorn among monastic Buddhists, for, says 
I-Teing : “If any priest decided anything by himself alone or treated 
the priests favourably or unfavourably at his own pleasure, without 
regarding the will of the assembly, he was expelled (from the monastery) 
being called a Kulapati.” 1066 A Hindu religious student is known as 



:o57 Watters : Tuan Ch wang L 302. 
to c * Tftkaknsu’s I-Tsiug p. 21. 
tool Ibid., p. 22. 
ioo» Ibid., Ch, XX. 

10 •« Ibid., p. 25, 


loss Ibid., L 143. 
iofio Ibid., p. 119. 

10 5 5$ Ibid., pp. 24-25. 
ioo* Ibid., p. 26, 

10 cq Ibid., p. 63. 





a brahmacharin but according to the Buddhists ‘brahmacharin’ denoted 
a student of secular literature and ‘miinava’ a student of the scriptures 
Yidio would be tonsured and black-robed later on. 1067 

§4. CUREICULUH OP STUDIES. 

I-Tsing gives us a very nice idea about the curriculum of studies 
in the Buddhist monasteries. “ Throughout India every one who 
becomes a monk is taught Matriketa’s two hymns as soon as he can 
recite the five and ten precepts (Slla). This course is adopted by both 
the Mahayana and the Hinayana schools. There are six reasons for this. 
Firstly, these hymns enable us to know the Buddha’s great and profound 
virtues. Secondly, they show us how to compose verses. Thirdly, 
they ensure purity of language. Fourthly, the chest is expanded in 
singing them. Fifthly, by reciting them nervousness in an assembly 
is overcome. Sixthly, by their use life is prolonged, being free from 
disease. After one is able to recite them, one proceeds to learn other 
sutras.” 1068 “In India students learn this epistle in verse (Subrtlekhn 
of Bodhisattva Nagarjuna) early in the course of instruction, but the 
most devout make it their special subject of study throughout their 

lives. There is another work of a similar character called 

Jatakamala. The object of composing the Birth-stories 

in verse is to teach the doctrine of universal salvation in a beautiful 
style, agreeable to the popular mind and attractive to readers.” 1069 
Mahasattva Chandra’s song about Prince Viswantara and Aswagkosa’s 
poetical songs and Sutralankara-sastra and Buddhacharit-kabya were 
widely read and sung throughout India. 1070 

In a previous chapter, we have seen that the Buddhist monasteries 
began in course of time to impart secular instruction as well. We hare 
seen that there was a long course of grammatical study, beginning when 
the boy was six years of age and lasting till he was twenty, which was 

1067 Tftkakusn’s I-Tsing, pp. 105,155 note. 

1068 Ibid., pp. 157-58. 

1060 Ibid., pp. 162-63. 

1070 Ibid., pp. 164-66. 
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a preliminary to the study of higher subjects. With regard to this 
further study I-Tsing observes : “ After having studied this commentary 
(on Panini’s grammar called Kasikavrtti), students begin to learn 
composition in prose and verse and devote themselves to logic 
(hetuvidya) and metaphysics (Abhidharma-kosa). In learning Nyaya- 
dvara-tarka-sastra (introduction to logic) they rightly draw inferences; 
and by studying Jatakamala their powers of comprehension increase. 
Thus instructed by their teacher and instructing others they pass two 
or three years, generally in the Tsalanda monastery in Central India 
or in the country of Valabha (Wala) in Western India.” (Takakusu’s 
Eng. Trans., p. 176). 

If the students wanted to distinguish themselves in Yoga then they 
had to read— 1071 

(1) ‘The Churni* (i. e., Patanjali’s great commentary on Panini’s 
sutras. 

(2) ‘The Bhartrhari sastra’ which treats of principles of human 
life as well as of grammatical science. 

(3) ‘ The Vakya discourse ’ a treatise on the inference supported 
by the authority of the sacred teaching and on inductive arrangement. 

(4<) ‘The Pei-na’ (perhaps Sanskrit Veda) which they evidently 
studied to oppose the heretics. 

The priests learn besides all the Vinaya works and investigate 
the Sutras and Sastras as well.” 1072 

“ After having learnt the YogScharya-sastras, he ought to stuuy 
thoroughly Asanga’s eight sastras. These eight sTIsti’as are • 

1. VidyumStra-vimsati (gHtliil)-sastra or VidySmatrasiddhi (by 

Vasubandhu. (Nanjio’s Catalogue of the Chinese Tripitaka 

No. 1240). 

2. VidyamUtrasiddhi-tridasa-sastra-karika by Vasubandhu 

(Nanjio’s Catalogue No. 1215). 


io t i TakaV.'.su’a I-Teing, pp. 178-80. 
Ibid., p. 161. 
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Mahayana samparigraha-sastramula by Asanga (Nanjio’s 
Catalogue, Nos. 1183,1184, 1247). 


Abliidharrua (-samgiti)-sastra by Asanga (Nanjio’s Catalogue, 
No. 1199; commentary by Sthiramati, No. 1178). 

5. Madhyantavibhaga-slistra by Vasubandhu (Nanjio’s Catalogue, 

Nos. 1244, 1248). 

6. Nidana-s'astra (Nos. 1227, 1314 by Ullangha, No. 1211 by 

Suddhamati). 

7. Sutralankara-tika by Aganga (No. 1190). 

8. Karmasiddha-sastra by Vasubandbu (Nos. 1221, 1222). 

Although there are some works of Vasubandbu among the above- 
mentioned sastras, yet the success (in the Yoga system) is assigned 

to Asanga (and thus the books of Vasubandbu are included among 
Asanga’s”. 1073 


When a priest wishes to distinguish himself in the study of Logic 
lie should thoroughly understand Gina’s eight sastras. These are 

1. The sastra on the meditation of the Three Worlds (not found). 

2. Sarvalaksana-dhyana-sastra (karikil) by Gina (Nanjio’s 

Catalogue No. 1229). 

3. The sastra on the meditation on the object (by Gina). 

Probably Alambanapratyaya-dhyana-s'astra (Nanjio’s 

Catalogue No. 1173). 

4. The sastra on the Gate of the Cause (Hetudvara) (not found). 

5. The sastra on the gate of the resembling cause not found. 

6. The Nyaya-dvara (tarka)-sastra by NSgSrjuna (Nanjio’s 

Catalogue Nos. 1223, 1224). 

7. Pragnapti-hetu-samgraha (P)-sastra by Gina (Nanjio’s Catalogue 

No. 1228. 

8. The sastra on the grouped inferences (not found). 


* 0TS Takakasu’s I-Tsing, p. 186. 
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“While studying the Abhidhama (metaphysics) he must read through 
the six Padas, and while learning the Agamas, he must entirely 
investigate the principles of the four classes (Nikaya). When these 
have all been mastered, the priest will be able successfully to combat 
heretics and disputants and by expounding the truths of the religion 
to save all.” 1074 

In later years Tantric philosophy came to be studied at Nalanda, 
Vikramaslla and other monasteries. Dr. P. 0. Roy has proved in his 
History of Hindu Chemistry 1075 that the tantras were the repositories 
of chemical knowledge and observes: “From the fifth to the eleventh 
century A. D. the colleges in connection with the monasteries of 
Pataliputra, Nalanda, Yikramaslla, Odantapura etc., were the great seats 
of learning as the temples attached to the pyramids in ancient Egypt 
and alchemy was included in the curricula of studies ”. 

The foregoing account would show that some of these monasteries 
stood for the ideal of freedom in learning and welcomed knowledge from 
all quarters, from all sects and creeds. Indeed some of them were 
o-enuine universities in the universal range of their studies and not 
mere sectarian denominational schools. Thus at Nalanda at the time 
of Hiuen Tsang “ the priests belonging to the convent or strangers 
(residing therein) always reach to the number of ten thousand who all 
study the Great Vehicle, and also (the works belonging to) the 
eighteen sects (of Buddhism) and not only so, but even ordinary ^ works 
such as the Vedas and other books, the hetuvidya, sabdavidya, the 
chikits&vidya, the works on magic and the Sarnkhya; besides these they 
thoroughly investigate the miscellaneous works”. 1070 There were 
one hundred pulpits whence the teachers discoursed on their subjects, 
so that there' were one thousand men who could explain, twenty collections 
of gutras and sastras ; fivo hundred who could explain thirty collections and 
perhaps ten men, including the Master of the Law, who could explain fifty 
collections. 1077 Hiuen Tsang himself “ whilst he stopped in the convent, 

ion Ibid., pp. 186-87. 

10 yd. I., pp- LXXT LXXVm 
to io Beal—Life of Hiuen Tsari &» P- U8. 
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heard the explanation of the Yoga-sastra, three times ; of NySya— Anusara- 
siistra once ; the Hin-hiang-tin-fa-ming once; the Hetuvidya-sastra and the 
Sabda-vidya and the tsah liang sastras twice ; the PrUnamula sastra-tika 
and the sata-sastra thrice. The Kosa, Vibhasa and the Shatpadabhidharma 
sastras he had already heard explained in the different parts of Kasbmere ; 
but when he caine to this convent he wished to study them again to 
satisfy some doubts he had : this done, he also devoted himself to the 
study of the brahmana books and the work called Vyakarana 1078 
He also “ thoroughly investigated the language (words and phrases) 
and by talking with those men on the subject of the ‘ pure writings * 
he advanced excellently in his knowledge. Thus, he penetrated, 
examined completely, all the collection (of Buddhist books) and also 
studied the sacred books of the brahmanas during five years ”. 1079 

Tho courses of study were perhaps less comprehensive at Vikramaslla 
than at Nlilandii. The most important branch of learning taught here 
was the Tantras. Next to tho Tantras there were studied Grammar, 
Metaphysics and Bogie. The fact that the dwara-pandits were eminent 
logicians goes to prove that Logic was evidently a popular subject. 1080 
Here as at N aland a and other monasteries the teachers and the students 
occupied themselves with copying manuscripts. 1031 

It will be noticed that the curriculum in these monasteries excluded 
all technical sciences. It was therefore a deterioration from Taxi la 
where the curriculum was more varied. But there is nothing strange 
in this when we bear in mind that the monks in them had no care about 
food, lodging and clothing which were supplied to them gratis. In 
fact the monks had hardly any secular care and their whole endeavour 
was given to intellectual and spiritual improvement. Moreover, there 
is no evidence that Law, Mathematics and Astronomy were cultivated 
in these monasteries. Probably Law was already regarded too much, as 
an exclusive possession of the Brahmins to make intrusion by others 

i° 77 '' ' Ibid. 7 8 Beal—Life of Hinen Tsaug, p. 121. 

1070 ;1oal—Life of Hinen Tsang, p. 125. 

t°8° g t Q, Viclyabhusana — Medieeval Logic, p. 150. 

1081 J.R A. S., 1010, p. 151. 
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possible, while Buddhism would not have the need of astronomy that 
Brabminism had for ascertaining auspicious times for sacrifices and other 
ceremonials. 

We find that exercise was encouraged in the Buddhist monasteries 
in India. I-Tsing 1082 says: “In India both priests and laymen 
are generally in the habit of taking long walks, going backwards and 
forwards along a path, at suitable hours, and at their pleasure; they 
avoid noisy places. Firstly, it cures disease and secondly, it helps to 
digest food. The walking hours are in the forenoon and late in the 
afternoon. They either go away (for a walk) from their monasteries 
or stroll quietly along the corridors. If any one neglects this exercise 
he will suffer from ill health and be often troubled by a swelling of the 
legs or of the stomach, a pain in the elbows or on the shoulders. A 
phlegmatic complaint likewise is caused by sedentary habits. If any one, 
on the contrary adopts this habit of walking he will keep his body 

well, and thereby improve his religious merit .When anyone 

walks towards the right round a temple or a chaitya, he does it for the 
-ake of religious merit; therefore he must perform it with special 
reverence. But the exercise (I am now speaking of) is for the sake of 
taki • air, and its object is to keep oneself in good health or to cure 
diseases ”. 

II. Hermitages of Buddhist saints as seats of learning. 

Secondary and Higher education were also imparted in the hermitages 
of Buddhist saints frequently referred to in Pali and Sanskrit 
literature. Thus we read in Losaka Jataka 108 3 that Bodhisattva 
was a teacher of world-wide fame in Benares with five hundred young 
brlihmanas to teach. “ In those times the Benares folk used to g've 
day by lay commons of food to poor lads and had them taught free.” 

In the sarao Jataka we are told how the villagers appointed a teacher 
by paying his expenses and giving him a hut to live in. In the 
Tittira Jataka 108 * we read that “ a world-renowned Professor of Benares 



loss Tftkakusu’s I-Tsing, p. 13-1-15. 
ITT. 507, 


ioe a Jataka I. 234, 




gave instruction in science to five hundred young brahmanas. One 
day he thought: So long as I dwell here, I meet with hindrances to the 
religious life and my pupils are not perfected in their studies. I will 
retire into a forest-home on the slopes of the Himalayas and carry on 
my teachings there He told this to his pupils and bidding them bring 
sesame, husked rice, oil, garments and such like, he went into the 
forest and building a hut of leaves took up his abode close by the 
highway. His pupils too each built a hut for himself. Their kinsfolk 
sent rice and the natives of the country saying ‘ a famous professor, 
they say, is living in such and such a place in the forest, and giving 
lessons in science ’ brought presents of rice and the foresters also offered 
their gifts while a certain man gavo a milch cow and a calf to supply 
them with milk ”. 

Hiuen Tsang refers to such an institution maintained by Jayasena. 
We are told: “He (Hiuen Tsang) went again to the hill called 
Yastivana and stopped with a householder who was a native of Suratha 
and a kshatriya by caste — his name was Jaysena, a writer of sastras. 
As a youth he was given to study and first under Bhadra-rucbi, Master 
of Sastras, he had studied the hetuvidya-sSstra; then under Sthiramati 
Bodhisattva, he had studied the sabdavidva-sastra (and others), 
belonging to the Great and Little Vehicle. Again under Silabhaclra, 
Master of the Law, he had studied the yogasastra. And then again, 
with respect to the numerous productions of secular (outside) writers: 
the four Vedas, works on astronomy and geography, on the medicinal 
art, magic and arithmetic, lie had completely mastered these from 
beginning to end : he had exhausted these inquiries root (leaf) and branch : 
he had studied all of them both within and without. His acquirements 
(virtue) made him the admiration of the period. Puiuavarma raja, 
lord of Magadha, had great respect for learned men and honoured those 
distinguished as sages: hearing of this man’s renown, he was much 
pleased, and sent messengers to invite him to come to his court and 
nominated him kwo-sse (Master of the kingdom) and assigned for bis 
support the revenue of twenty large towns. But the Master of sastras 
declined to receive them. After the obsequies of Purnavarma, fcikiditya 
ISja also invited him to be “ the Master of the country" anct assigned 
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him the revenue of eighty large towns of Orissa. But again the Master 
declined the offer. The king still urged him repeatedly to acquiesce, 
but he as ftrmly refused. Then addressing the King he said : 

Jr.yasena lias hoard, that he who receives the emoluments of the 
world (men), also is troubled with the concerns of life; but now my 
object is to teach the urgent character of the fetters of birth and 
death • how is it possible then to find leisure to acquaint myself with 
the concerns of the king ?” So saying he respectfully bowed and went 
away, the king being unable to detain him. Thom that time he has 
constantly lived on the mountain called Yastivana, where he takes 
charge of disciples, teaching and leading them on ,t° persevere and 
expounding the books of Buddha. The number of laymen and piiosts 
(religions men) who honour him as their Master is always a large one, 
amounting to several hundred.” 1085 “The master of the. Law (Hiuen 
Tsang) remained with him first and last for two years and studied a 
treatise on the difficulties of the Vidya-matra-siddhi sastrn, the I-i-lu-lun, 
the Shing-wu-wai-lun, the puh-chtt-ni-pan-shih-i-yin-un-lun, the cbwong- 
yan-king-lun; and he also asked explanations of passages in the ; oga 
and the hetuvidya sastras which yet caused him doubt.” 1086 

Comparable to Nalanda in the freedom of its academic life and the 
variety and catholicity of its studies, as described by Yuan Chwang, 
there was another seat of learning, the hermitage of the sage 
Divak.iramitra, described by Bana in his Harsacharita. 1087 Originally 
•i follower of Vedic religion and of the Maiti’Syani sakhiT, lie turned a 
Buddhist and according to Bana had his part in the conversion of 
Ilursa and his sister into Buddhism. To his calm sylvan retreat in the 
depth of the Vindhya hills were admitted students differing Widely 
and re h'rally in doctrines and practices, followers of all possiblo sects 
and schools of thought, gathered together in a common fellowship in 
the quest of Truth, the supreme object of a University. There 
cue Aid iats (DigSmbara Jains) Maskaris (brahmanical ascetics) 
Svetaputas (swetJmbara Jains), White-clothed viksus, Bhfigabatas, Vanis 

10 * 6 Beal. -Life of Hiuen Tsang, pp. 153-54. 1088 Ibid" 

io «t English Tr is.» by Cowell and Thomas, pp, 230-37. 
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(followers of Kanada’s Vaisesika philosophy), Aupanisadas (Vodantms) 
AisaVara karanikas (Naiyayikas) Karandhamins 1089 (metallurgists) 

DharmasSstrins 1090 (experts in law), Pouranikas, Sapta-tantayas (experts 
in rituals), Saivas, Sirbdikas (grammarians), and Pancharatnkas 

(followers of the Pancharatra sect of Vaisnavas). Nor were Buddhist 
learning and culture less in evidence there : the followers of the Tliiee 
ltefuges (Trisarana) were busy performing the ritual of the chaitya 
(chai'tya-karma); there were students well-versed in the bakya-sasenas 
(Buddhist Law); discourses were also forth-coming on Vasubandbu s 
Kosa or Bauddhasiddhanta; while there were others who specialised 
in the study of Bodbisattva-jntakas which they were always muttering. 
These different sects and schools of thought were “ all diligently 
following their own tenets, pondering, urging objections, raising doubts, 
resolving them, giving etymologies, disputing, studying and 
explaining .” 1091 

“ The Supreme Buddhist Avalokiteswarn, compacted of all the 
letter-atoms of all the sastras,—absorbed without faltering in penances,— 
revealing the real nature of all things to the student, like the light,— 
one whom Buddha himself might well approach with reverence, Duty 
herself might worship, Favour itself show favour to, Honour itself 
honour, Eeverence itself revere,—the very source of muttered prayer, 
the circumference of the wheel of religious observance, the essence of 
asceticism, the body of purity, the treasury of virtue, the home of 
trust, the standard of good conduct, the entire capital of omn.science, 
the acme of kindness, the extreme limit of compassion, the iciy 

loss According to Professor C. V. Vaidya “the Buddhists are here called Jainas, 
Jina being a name of Bnddba while what are now called Jamas are c Hod 
Arhats” (History of Mediasval Hindu India, Vol. I., p- HI)- 
logo Philosophers of Uhatuvada or elements (Ibid.). 

1000 The MImaiyisakas ere probably intended for they based their arguments on 


revelations (Ibid.). 


lorn Har.jacharita— English Trans., by Cowell and Thomas, p. 2od. 
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finality of happiness — Divakaramitra ” 1002 was the teacher in this 
hermitage and students belonging to the above-mentioned sects and 

“ all gathered here as his disciples,” 1093 


schools of thought 



III.— Method op teaching in the Buddhist seats of leaening. 

I-Tsing 109 * observes: —“ Iu the fundamental principles of the 
Law of Buddha, teaching and instruction are regarded as the first and 
foremost, just as King Kakravartin very carefully protects and brings 
up his eldest son ; so carefully is a pupil instructed in the Law.” 
Again “ the instruction of pupils (saddhiviharika) is an important 
matter for the prosperity of religion. If this is neglected, the 
extinction of religion is sure to follow.” 1095 The manner of teaching 
is thus indicated: “Early every morning a pupil, having chewed 
tooth-wood, should come to his teacher and offer him tooth-wood and 
put a washing-basin and a towel at the side of his seat. Having thus 
served him, the pupil should go and worship the holy image and walk 
i'0>vnd the temple. Then returning to his teacher, he makes a salutation, 
holding up his cloak, and with clasped hands, touching (the ground 
with hi. head) three times, remains kneeling on the ground. Then 
! wHk bowed head and clasped hands, he enquires of the teacher, saying: 
' “ Let my upadhjaya bo attentive or let my acharya be attentive ; 
I now make enquiries whether upadhyaya has been well through the 
night, whether his body (lit. four great elements) has been in perfect 
health, whether ho is active and at ease, whether he digests his food 
well, whether he is ready for the morning meal.” Enquiries may he 
short or full according to circumstances. Then the teacher answers 
these enquiries concerning his own health. Next, the pupil goes to 
salute his seniors who are in the neighbouring apartments. Afterwards he 
reads a portion of the scripture, and reflects on what he has learnt. He 
acquires new knowledge day by day, and searches into old subjects 
month after month, without losing a minute.” 1096 


109:1 Ibid., p.236. 
1095 Ibid., p, 116, 


1099 Ibid., p.237. 

1004 Takftkusn’s Eng., Trans., pp. 120-21. 
1000 Takakasu’s I-Tsing, pp. 116-17. 




The method of teaching seems to have been chiefly oral. The 
Buddha did not put his teachings into writing and it was handed down 
byword of mouth as was the ancient custom. 1097 Teaching through 
questions and answers was the usual rule. This is quite clear from 
the lessons in the Dialogues of the Buddha and the Milinda-Panha. 1098 
The Mahamangala Sutra 1099 recommend intercourse with sramanas 
and religious conversations at due seasons. Hindu hooks analyse the 
latter into vada or Samvada, like that between Arjuna and Krsna in 
the Gita, Jalpa or the raising of difficulties to be cleared up and vitanda- 
vada or casuistry and sophistry. 1100 By these conversations every 
confusion was unravelled, every lurking error dragged to light, end 
enquiry on the right lines stimulated and directed. But the most 
valuable result was obtained by the close association with the teacher 
that these discussions entailed, and the realisation that virtue was 
no mere subject for speculation or ‘academic* discussion but had to 
be practised with consistency of aim and power of will. Indeed as the 
education imparted laid stress on the formation of habits and character 
rather than on mere intellectual sword-play a higher place was naturally 
given to the acharya, explained by I-Tsing as teacher of discipline than 
to the upadhyaya who conveyed oral instruction. Hence the BodhioharyS 
insists that one must act upto, not merely read, the scriptures, for, 
“ the mere reading of pharmaceutical works will not effect a patient’s 
cure.” 1101 

Buddhist methodology in regard to moral instruction becomes clear 
in the works of the age of Aswaghosa. In the Sutralankara we have 
first a moral theme propounded, •then a story in illustration and then 
another moral, if necessary, and lastly the conclusion. We have the 

1.0 0 7 Dwipabam^a XX. 21. 

isos The Buddha and King Ajata^atru in Digha-Nikaya, Samammphala Solti, 13-101; 

The Buddha and Ambathha in Digha-Nikaya, Ch. I. 10-28 and Ch. II. 1-12 ; 

Nagasena and King Milinda in Milinda-Panha IV. 7. 69 ; IV. 7. 70 ; VII, 5. 41; 

IV. 1. 8 ; IV. 6-60. 

1009 S. B. E., X. p. 43. 

x ~ 00 Compare Vatsyayana on the Nyayasutras of Gautama. 

1 101 Pftfichatantra I,, pp, 166 and 167, 
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play of emotion evoked after, as in the 43rd story and dramatic effect 

aimed at, as there and in the 20th. 1102 The Abadana stories arc 

also arranged after a definite plan. They begin and end in quite similar 

vravs. and the moral is invariably pointed out. 

•> * 

It is interesting to find that the Buddha adapted his teachings to 
i e needs and capacity of his disciples. As Watters well pots it. 
“The Buddha suited his sermons and precepts to the moral and 
spiritual attainments and requirements of his audience.” Those who 
were low in the scale were led on gradually by the setting foith ol 
simple truths, by parables and lessons and by mild restrictions as to 
life and conduct. At a later period of his ministry he taught higher 
truths and inculcated a stricter purity and more thorough self-denial. 

The ‘ project ’ method of teaching was also employed by the Buddha 
iu the case of the brahmana Varadwaja. The latter ploughed and 
sowed for his livelihood and the Buddha therefore converted him by 
the parable of the sower presented as follows: “Faith is the seed, 
devotion the rain, modesty the plough-shaft, the mind the tie of the 
yoke, mindfulness the ploughshare and goad, truthfulness the means 
to bind, tenderness to untie and energy the team and bullock”. 

Another characteristic feature of the Buddha’s method of teaching and 
debate was to put and examine his opponent’s position first. The Buddha 
is questioned and he puts a counter-question. Nigrodha the wanderer 
wlm had a following of 3000 thought about the Buddha, that by his 
habit of seclusion “his insight was ruined, he is not at home in 
conducting an assembly, nor ready in conversation, but occupied only 
with. the fringes of things” and to prove the truth of his opinion 
asked the Buddha to expound his doctrine. The Buddha, not to be 
outwitted said : “ Difficult is it, Nigrodha, for one of another view, 
without practice or teaching, to understand that wherein I train up my 
disciples”, and turning the table thus said: “Come now, Nigrodha, 
a >k me a question about your own doctrine.” Upon this his followers 
shouted out: “Wonderful, Sir, the great gifts and powers of the 

no a tfylvain Levi • Kr.&riiUu)kar» (Nariman's Trans.), Op., Cit., pp. 100 and 191. 
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samana Gotama in withholding his own theories and inviting the 
discussion of those of others ! ” Thus by way of criticising hi6 opponent, s 
doctrine he established his own. 

In the Buddha’s method of teaching as preserved in the Pali woiks 
we find that sometimes parables alternate with doctrine and didactive 
discourse. He employs similes drawn from the life of man and the 
life of nature of which he was such a keen observer. Prom similies 
there is sometimes a natural transition to fable and romance. Asciva 
also added concrete visual illustrations for teaching the Dhamma. 1108 

According to I-Tsing “there are two traditional ways in Indi?* of 
attaining to intellectual power : (1) committing to memory; (2) the 

alphabet fixes one’s ideas. By this way, after a practice of ten days 
or a mouth, a student feels his thought rise like a fountain and can 
commit to memory whatever he has once heard. This is far from being 
a myth, for I myself have met such men”. 1104 The meaning of this 
passage is by no means clear, but it certainly brings out the prevalent 
practice of learning by heart and shows what facility students seem to 
have gained in doing this. But it is interesting to find that side by side 
with memorising, thinking and questioning are described as leading 
to the development of the intellect. Mllindli-Panha 1105 says : — 

“ By growth in reputation and in years, 

By questioning and by the master’s aid, 

By thoughtf ulness and by converse with the wise, 

By intercourse with men worthy of love, 

By residence within a pleasant spot— 

By these nine is one’s insight purified, 

They who have these, their wisdom grows 

Great store was thus set by memorising; but it was learning by heart 
for constant pondering over the meaning rather than learning by rote. 

1108 Rock Edict, IV. Vimanada^ana hastidaSanS cka aiugh&mdhani eba auameha 
divyani rupani da^ayitva. 

Takakusu’s Eng. Trans., pp. 182-83. x * 06 
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I-Tsing 1108 also says : “ He (the pupil) reads a portion of the scripture, 
and reflects on what he has learnt. He acquires new knowledge day by 
day, and' searches into old subjects month after month without losing- 
a minute.”- There- were thus three .steps in the practice of wisdom : 
study (srata), thought (chinta) and meditation (bhavana). * 

The method of -teaching at Nalanda seems to have been both tutorial 
and 'professorial. ' '“-They . arrange every day about 10(3 pulpits for 
preaching and the students attend these .discourses ' without any fail, 
even for a minute”.' 1107 Such lecturers were greatly honoured: 
“ When -uch men gave daily lecturers, they vybre freed from the business 
imposed -on the monastics. When they went out, they could ride on 
sedan-chairs but not on horse-back”. 1108 Nevertheless there was 
close touch between the professors and the students-. I-Tsing 1108 
observes. “ I,- I-Tsing used to converse with these ' teachers so 

intimately that I was able to receive invaluable instruction 'personally 
from them ”. He further says : “ I have always been very glad that 
I had the opportunity of acquiring knowledge from them (teachers) 
personally .which I should otherwise never bad possessed and that I could 
refresh my memory of past, study by comparing old notes with new 
ones”. 1110 

4 great pl <ce was also given to discussion and debate, at least in 
t)ie higher part of the course as is evident from the following account 
of II hien Tsang about Nalandit: “The brethren are often assembled 
for.discussion to test intellectual capacity, to reject the worthless and 
advance the intelligent”. 1111 Again, “the day is not sufficient for 
asking and answering profound questions. Prom morning till night 
they engage in discussion; the. old and the young mutually help one 
another. Those who cannot discuss questions out of the Tripitaka are 
little esteemed and are obliged to hide themselves for shame. Learned 
men from different cities, on this account, who desire to acquire quickly 
a renown in discussion, come here in multitudes to settle their doubts 

j i-M- Takakuan’s Bng. Trans., p. 117. ,l0T Beal — Life of Hiuen Tsang* p. 112, 

nos Takakusn’s I-Tsiug, p. 64. 1109 Talcaknan’s Eng. Trans., p. 184. , 

i- io Takftkueu’s I-Tsing, p, 185, 11 11 Watters • Yuan Ch-epang, p. 162. 
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and then the streams (of their wisdom) spread far and wide”. 1113 
Hiuen Tsang records actual cases of such discussions. Once while he 
was deputed by $Ilabhadra to expound some aspects of Yogasastra, 
another learned man Simharasmi was discoursing on quite contrary- 
doctrines in the monastery, when he silenced him by his questions and 
drove him in shame to leave Nalanda and repair to the Bodhi monastery at 
Craya, thence to bring his fellow-student Chandrasimha of Eastern India 
to Nalanda for dicussion with Hiueu Tsang but Hiuen Tsang prevailed 
over him at once. 1113 I-Tsing 1114 speaks in the same strain:—“ Tims 
instructed by their teachers and instructing others, they pass two or 
three years, generally in the Nalanda monastery in Central India or in 

the country Valabha (Wala) in Western India.There (in these 

places) eminent and accomplished men assemble in crowds, discuss 
possible and impossible doctrines and after having been assured of the 
excellence of their opinions by wise men become far-famed for their 
wisdom. To try the sharpness of their wit, they proceed to the king’s 
court to lay down before it the sharp weapon of their abilities; there 
they present their schemes and show their political talent, seeking to 
be appointed in the practical government. When they are present in 
the House of debate, they raise their seat and seek to prove their 
wonderful cleverness. When they are refuting heretical doctrines 
all their opponents become tongue-tied and acknowledge themselves 
undone. Then the sound of their fame make the five mountains of 
India vibrate and their renown flows as it were over the four borders. 
They receive grants of land and are advanced to a high rank ; their famous 
names are as a reward, written in white on their lofty gates. After this 
they can follow whatever occupation they like ”. 



1112 Beal—Buddhist Records of the Western World, Vol. II. p. 170. 
1118 Beal—Life of Hiuen Tsang, pp. 157-58. 

1114 Takakusu’s Eng. Trans., pp. J76ff. 







CHAPTER YIII/ 

Vocational Education in AlNciEKt India, 

In modern days society. is no longer a cosmos but bas fallen into 
chaos' and this disorder ' must' Be| remedied if modern civilisation is to 
survive. As society in the Indian ideal was &community of rational 
beings, not" a fortuitous concourse of atbin's, it . was regarded .as an 
> rganis:a,'a hodv-politic with definite organs, \each .discharging a definite- 
function for the benefit and, health of '.the whole Community;, 'Under 
tills .ancient system, youths were trained up for their' future functions 
in ' society, on a caste-basis and this is re-appearing ifi the West, a.s. 
specialised and vocational training. Thus while Yedic study is binding 
on all belonging to the three twice-born castes, a life of learning or 
an intellectual career Wlas ■,reserved for the brilhmana. Tile kshatriya is 
•destined for the.political and' military and the vaisya for the- ccouoniic 
career. .In Adam Smith’s phraseology,' the former is for ‘defence’ 
and the latter for ‘opulence.’ It is.no wonder, therefore, to' find 

Brahminical texts never tired of dilating upon the merits to be acquired, 
by following the duties of one’s own caste. On the other, hand, 
the DhormasSstras 1111 predict in an equally positive manner, grave 
n.l> fomim-, in the life to come, for those who neglect the' duties of 
their caste. , The fSastrakSras, however, did not rely upon these 
injunctions •• alone for the due observances of caste-duties . They armed 
the r< y. i authority with specific powers to enforce the same. 1116 

1115 Apastatnva It. 11. 10 ; II 2-3. Gaul am a XI. - ; Mann X. 130. Sec also Kantilya’s 
Artha^stra (R. ?y5ma&strfs Eng. Trans.), p. 8 ; Vatsayana’s Kamnsutra, Bk. I. 
Oh. H. il. 34 

Apas'.amva II. 10. 12-18; II. 11, 1-4; II. 27.18; Gantama XI. 31 ; Kautilya’s 
Artl.a&staH (R >j5ma«5strr<i Eng. Trans.), p. 8 ; Mann VIII. 418 ; Vi?nu III. 2 ; 
*-i Yajiiabuikya I ..381 , ^ukranhislra Ch. IV. Section IV. lines, 82-83. Refer in this 
connection to tl.f. <;x cutiorj of ifldra bamb.ika by Rama in the Ramiyana an( i { 0 
, the Nasika ’avo fn-eription which tells us that Gantamfpntra “stopped the 
ContaininU'.ion of the four varnas” (Ep. Ihd. VIII. pp, 80-61). 
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§ 1. The education of the peiest. 

In dealing with the education which will fit a man for his vocation 
as a priest it is necessary that we should divest our mind of prejudices 
and guard ourselves against associating modern ideas with the old 
state of things. We are accustomed to say that the brahmanas alone 
could be priests, they alone could teach the Yedas, whereas we have 
evidences which tend to prove that at least in the earliest times they 
alone were ‘ brahmanas ’ who possessed a knowledge of the Yedas and 
could perform the function of a priest. Rules were indeed laid down 
that nobody should serve as a priest who could not prove his descent 
from three (according to Kausitaki Sutra) or ten (according to Latyayana 
Sutra) generations of rsis. 1117 But these very rules prove indirectly 
that the unbroken descent in a brahmana line was yet an ideal and 
not an actuality. It further shows the conscious attempt towards a 
closor corporation of priests. 

We have, however, not to depend upon negative proof alone to 
establish our thesis. Authentic ancient texts repeatedly declare that 
'it is knowledge and not descent, that makes a brahmana. Taittirlya- 
Samhita 1118 declares: “esa bai. brahmana rsirUrseyo yah susruban.” 
“He who has learning is the brahmana rsi.” Again we have in 
Kathaka 1119 and Maitrayanlya 1120 Samhitas: 

“ Kim brahmanasya pitaram kirn u prchchasi mataram 
Srutam ched asmin bedyam sa pita sa pitamaha.” 

“What do you ask about brahmana father, what do you ask about 
brahamana mother ? Since one who knows the Veda is the father.” 
We are further told : “ The brahminhood of a brahmana is encompassed 

by both the Vedas and the Hharmasastras; and not by the Vedas 
only. The divine Atri has said so.” 1181 “He who daily studies the 
Vedanta, gives up companionship and discusses the Samkhya yoga 


111T Weber—Ind, Stud. Vol. X. p. 70. 
30. 1. 

»*** Atri Sarphiti I. 346. 


1118 6. 6.1. 4. 

1180 48.1 ; 107. 9. 



is called a Dwija.” 1123 Sukrlcharya 11 * 3 says: “Not by birth are 
the brahmanas, kshatriyas, vaisyas, sudras and mlechchas separated 
but by virtue and work. Are all descended from Brahma to be called 
brahmana ? Neither through colour nor through ancestors can the spirit 
worthy of a brahmana be generated. The brahmana is so called because 
of his virtues, e. g., he is habitually a worshipper of the gods with 
the knowledge, practices and prayers and be is peaceful, restrained 
and kind.” “ Again the man who has mastered the sciences and the 
arts should be the preceptor of all. But one who is unlearned cannot 
be a preceptor because of birth.” 1124 These and similar passages 
seem to indicate that knowledge was looked upon as the primary 
qualification of a person as brahmana. 

As a matter of fact w r e find the Pancha-vimsa Brahmana speaking 
d certain persons as royal seers and the later tradition preserved in 
the Anukramani or index to the composers of the Rgveda ascribes 
hymns to such royal seers. Viswamitra, Dovapi and Janaka became 
brahmanas through learning. 1135 Kavasha, son of Illusha, a low- 
caste woman, was admitted as a rsi for his purity, learning and 
wisdom. 1136 “Perhaps the most notable feature of his life is that he, 
su Ira as he was, distinguished himself as a rsi of some of the hymns 
of the Egveda ” 112 7 viz., Rg. X. 30-34. Viswamitra, the Purohit of 
King Sudan mentioned in the Rgveda is described in the Panchavimsa 
and Aitareya Brahmanas as of royal descent, of the family of Jahnus. 
Yaska represents a prince Devapi as sacrificing for Ids brother &mtanu, 
the king. Similarly, King Viswantar sacrifices without the help of 
a pm 4 in the Aitareya Brahmana, The TTpanisads tell ns of kings 
like ,kanaka of Videha, Aswapati, King of the Kekayas in the Punjab, 
Aj3ta?atru of Kftii and Prabahana .Tsbala of Panchala disputing with 
and even instructing Brahmins in the lore of the B rah m3. Similarlv 

*i»* Ibid., I. 367• 

Ch. I. lines 75-80. im gniaanitieara, Ch. IV. lines 43-44. 

datapaths BrShmana XI. 6. 2. 1. ixa« Br5h., II. 3. 10. 

1197 Swfinil Krsnavarna in Lis paper on “Sanskrit a9 a living language in India” read 

before the International kongresB of Orientals heid in Berlin on the 14th 
September 1881, 
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t'ie Jaiminiya Upanisad speaks of a king becoming a seer. Satyakama 
Jabala, son of a slave-girl was the founder of a school of the Yajur 
, Vote.. 11 " 8 Similarly rsi Valmikl, the author of the Ramayana 
was ^ a sudra. 1139 If then the brahminhood depended upon tlie 
knowledge and learning mainly requisite for Yedic worship, there must 
have been some specific method by which it was obtained. The method 
is fortunately referred to in KausitakI, 55, from which we learn that 
the teacher had the power to confer arseyam or brahminhood upon 
his student, apparently if the latter were inclined to adopt the profession 
of a priest and had, in the opinion of the teacher, capacity required for 
the same. This is beautifully illustrated by a passage in the Aitareya 
Brahmana 1 quoted by Muir. 1131 We are told: “Sacrifice 
dod from the Kshatriya, Vaisya and Sudra and approached to Brahman. 
Wherefore now also sacrifice depends upon Brahman, upon the 
brahruanas. Kshattra then followed Brahman, and said ‘ invite mo 
(too to participate) in this sacrifice. Brahman replied ‘ So be it : then 
ay:ng aside thy own implements (bows, arrows etc.,) approach the 
sacrifice with the implements of Brahman, in the form of Brahman 
and baying become Brahman.’ Kshattra rejoined ‘Be it so’ and laying 
aside las own implements, approached the sacrifice with those of Brahman, 

m l, ° form of Brahman anrl having become Brahman. Wherefore! 
now also a kshatriya, when sacrificing, laying aside his own implements 
approaches the sacrifice with those of Brahman, in the form of Brahman 
and having become Brahman.” There was thus no inherent distinction 
between a kshatriya and a brahmana and the one might have been changed 
mto the other by a change in the mode of life and profession. The 
same idea also occurs in Aitareya Brahmana: 1133 “He a king when 
consecrated (diksamanah) enters into the condition of a brahmana” 
and also in Satapatha Brahmana. 1133 On the authority of these 


iiae Chandogya Upanisad V. 4. 

Compare : \ Hwamitra, \aiistha, Matanga, Narada and others became elevated hr 


special penances and not by birth” (Sukramtisara Ch. IV. Sec, IV. linos 80-81). 
VIT. 19. iiai Original Sanskrit Texts ; Vol. I, p 4 338. 

**** VII. 231, ii38 2 , l. 39 ff. 



and other tests Weber 1134 concludes: “Thus every rajanya and 
vaisya becomes, through the consecration for sacrifice (diksS) a 
brahmana during its continuance and is addressed as such.” Again 
we have in the Satapatha Brlhmana : 1135 “Whosoever sacrifices, does 
so after having become as it were a brahmana.” So also Katyayana 
says in his Srauta Sutra : 1 18 6 “The word brahmana is to be addressed 
to a vaisya and a rajanya also,” on which the commentator annotates : 
“ The formula • this brahmana has been consecrated 5 is to be used 
at the sacrifice of a vais'ya and a rajanya also; and not the words 
‘ this rajanya’, ‘this vaisya’ has been consecrated.” 1137 

Again, as new members could be admitted to a craft-guild only by 
by some prescribed method, so one could be initiated into this guild of 
priests only after an approved term of apprenticeship with a Master. 
This is expressly acknowledged by the Sutra writers. Thus Apastamva 1138 
says : “ he (the Scharya) causes him (the pupil) to be born (a second 
time) by (imparting to him) sacred learning ”; and also “ this (second) 
birth is the best ”; “ the father and mother produce the body 

only”. 1139 Again, one “ whose father and grand-father have not been 
initiated (and his two ancestors) are called slayers of the brahmana. 
Intercourse, eating and intermarriage with them should be avoided. 5,1140 
“ No religious rite can be performed by a (child) before it has been 
girt with the sacred girdle, since it is on a level with a sudra before its 
new birth from the Veda”. 1141 Initiation, not birth, was thus the 
real claim to brahminhood and we get here a rational explanation of 
those elaborate ceremonies which regulated the relation between a 
teacher and a student. 

The analogy with the guild may be carried a step further. As 
many of these guilds (like those of weavers, barbers, potters and 
oil-millers) had ultimately developed into castes so the guild of the 


Ind. Stud. X. p, 17. 
VI. 4. 12. 

iias s. B. E. ? YoL II. p. 3. 
Tbid, 

Ibid., p. 10, 


na* XIII. 4. 1.3. 

1187 Compare Muir—Original Sanskrit 
Texts, Yol. I. p. 369 and foot-note. 
1140 Ibid., p. 5. 




priests was also converted into the brahmana a caste. We come across 
those craft-guilds in ancient times, and their representatives, forming 
so many * castes * in modern days. It would be as much consonant to 
reason to say, that the membership of tlie primitive guilds depended 
upon birth, as to predicate the same of the ancient brahmana class. 
It may be noted, however, that the brahmanas of those days did not 
confine their activities to t'ne function of a priest alone. As we have seen 
some of them were fighters too, and it is certain that many also 
followed other professions. But the prohibition to carry arms which we 
find in the Kausitaki 1142 is probably a typical example of the gradual 
restriction in this respect. Here again we find that conscious attempt 
towards making the corporation a closer one to which reference has already 
been made. 

We have all along used the expression “guild of priests”. It 
would perhaps be more correct to say “ guilds of priests ”, For we 
cannot very well believe that all the brahmanas in different parts of 
the country formed only one guild. Although there must have been 
some general similarity in their aims, pursuits and manner of living 
(as is evident from the Kausitaki), 1143 the moro coherent organisation 
could embrace only a limited section. As a matter of fact we hear 
of various schools.of brahmanas at this period, such as the Tajurvedis, 
Mandhyandins, Maitrayanls, Bgvedis, Apastamvas, Apastam^a Hiranya- 
kesins, etc. These very names indicate that the differentiating factors 
were connected with the Vedie authorities relied upon by them and 
this, in a manner corroborates the theory that it is not birth but 
knowledge required by a priest which formed the basis of the guilds 
of priests. The divisions of brahmanas according to ‘ sakha ’ and ‘ charana ’ 
also leads to the same conclusion. Indeed when learning requisite 
for the functions of a priest, formed the basis Of the guilds, it is natural 
that groups would be formed according to the special subjects of study. 
But when in course of time birth took the place of learning, there 
must have grown up distinctions based upon locality. Already in the 


11 * a 93.104. 
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Jatakas 1144 we meet frequently with the terms “ Udichcha brahmana” 
and phrases conveying distinct pride in birth in such a family. This 
Was the forerunner of the later Kanuaj, Gauda, Konkanasth 


and 


Tailanga Brahmins. 


The nature of the education imparted to a would-be priest and 
teacher has already been described in Chapter I, Section 4 on “ The 
Boligious Factor in Ancient Hindu Education ”. As we have already 
remarked, a brahmana did not always receive only a priestly education. 
Sanskrit and Pali works as also the inscriptions refer to many brShmanas 
who were proficient in all the branches of learning. Thus Drona, 
taught military arts not only to the Kauravas and the Pandavas but 
also to a king of the Andhaka family and many other princes. The 
brothers of Draupadi were taught Brhaspati-nlti by a Brahmin resident- 
tutor. Kanaka, the uncle of Kalhana, the Brahmin author of Rajatarangini 
gave lessons in music to King Harsa of Kashmere. The Jiitakas are 
replete with the stories of brahmana youths going to famous teachers to 
study sabba ippani and attharasa Vijjathanani. Regarding the significanae 
of these evidences from the Jatakas Dr. Pick aptly observes: “ The 

three Vedas were manifestly not the sole subject which the brahmapas 
were taught during their student days ; in several places ‘ all the 
sciences ’ are mentioned as what the brahmana has to learn and by this 
are to be understood, over and above the three Vedas, eighteen branches 

of science.(which) coincide approximately with the eighteen 

divisions which are mentioned in thj Brahminical systems”. 1145 


That the Brahmins studied also profane literature and Varlta will 
be evident from the testimony of Manu 1146 who lays down that a 
brahmana should daily study the sastras such as the Vedas, the 
Nigamas and other beneficial ones (danySni cha hititnl) that lead to an 
increase of intellect. Such a study of profane literature need not 
necessarily be for fitting the brahmana student for following the 


11“ II. 82ff., 43£ff; I. 356ff., 371ff. 

■ins lick—Social Organisation in N. E. India in Buddha’s timo (Eng. Trane, by 
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occupation leading 'to tlie production of wealth. It might well have 
been that he studies the various vidyas to make his education complete 
and allround. Dr. Narendra Nath Law assigns another, reason, for the 
Brahminical study of Yartta. According to him the brahmanas learn 
the subject sometimes perhaps for the sake of teaching it to their 
pupils. Says he: “The brahmanas were not merely teachers of theology 
and philosophy but also of Economics, Polity including even the 
art of warfare, and use of weapons, also practical and-fine arts and 
accomplishments”. 1147 •' ; 

§ 2. Education of the soldier. 

The kshatriyas who ordinarily followed the profession of a soldier 
no doubt represented the nobility, the descendants of the ancient tribal 
chiefs but there is no reason to suppose that their rank was a closed 
one or that there was any social exclusiveness about them. The 

injunction in the Kausitaki 1 148 that a brahmana shall not carry arms 
proves indirectly that formerly even brahmanas accepted the profession 
of a soldier. Armies of brahmanas existed even in. the days-' of 

Kautilya. 1 149 From Rajatarangini 1150 we.find that through the might 
of the wise king Yasaskara (939-94 A. D ) “ the Brahmins devoted 

(solely) to their studies, did not carry arms The existence of armies 
of vaisyas and sudras is proved by Kautilya’s Arthasastra. 1151 Indeed 
even when the caste system became rigid, the sastddc injunction 1158 that 
though ordinarily it is the duty of the ksliatriya to embrace the 
profession of arms, it was yet the duty of all the twice-born classes to 
take up arms when Dbarma is in danger shows that military training was 
not the monopoly of a class. 

The admission into this guild of warriors was marked bv the 

initiation ceremony. The education of such Warriors commenced With 
Yedic learning in general and was then specialised in tho study of 
Dhanurveda and Rajaniti. The later age at which the kshatriyas were 

ll4T Indian Antiquary, 1918, p. 240. 1148 03. 104. 

iiio Arthasastra (It. .‘ayairm^astrl’e Eng. Trans., p. 417. 1180 VI. 9. 

1161 R, Syaniftiastrl’s Eng. Trans,, p, 417. ll,a Sukranlticftra Ch. IV., line ” .0, 





supposed to start their schooling must be taken to indicate that its 
character was for them somewhat different from the instruction which 
r,he young novice for priesthood received. The latter was at school to 
be prepared for his future vocation as a priest and teacher and much 
that he would require to know would ho useless to the youths of other 
professions. The study of the Yedas by the kshatriya may have 
included the memorising of the Vedic hymns, an acquaintance with the 
philosophic teachings of the Upanisads and certaiu parts of the six 
Yedangas such as were necessary for the understanding of the Vedic 
texts or for an acquaintance with the duties to be performed in 
after life. Greater emphasis was undoubtedly laid on his military 
training. 

In the Ramayana 1153 we find a reference to the military exercises 
of soldiers which were, however, stopped for a few days on the death 
of King Dasaratha. That the troops were regularly trained in military 
arts is evident from the Ayodhyakanda 67th sarga where we are told 
that the sages who have assembled in the royal assembly on the death 
of Dasaratha said in the course of their address to Vasistha on the evils 
that would befall a kingless state, that no body hears any longer the 
sound of the feet of heroes who are engaged in learning the use of 
arms. In the Yuddhakanda 12th sarga we are told that Havana after 
casting a look at the councillors addressed Prahasta, the commander-in* 
Chief thus: “Hero! order my four-limbed army which is well-trained 
in- military arts to defend the city carefully against the enemy". 
Military tournaments were also held for testing the military skill of 
soldiers. When Bharata went to Rama in Chitrakuta, the latter asked 
the former the following question: “Do you show favour to those 
who are skilled in war and to those who have proved their valour in the 
presence of an assembled crowd?". 1154 * That Rama also took part in 
tournamonte is evident from AyodhyakSnda 36th sarga where repentant 
Dasaratha orders Sumanta to send those who took part with Rltma in 
si cli tournaments to accompany Rama in the forest. Indeed the city 
of Av hI iy3 was filled with heroes who were proficient in Phanurveda. 

ue# Ayodbyakapfjft, 67th «arga. 


“ ,4 AyodhytUil^dn, 100th eargo. 
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It was three yojanas in area and nobody dared to give battle within this 
area and - hence it was called Ayodhya. 1156 

In the Mahabharata 1158 Yudhistir said to Krsna : “ When the army is 
welllrained it does fighting work quite well; untrained soldiers are worth¬ 
less ; .therefore considerate people properly train them ”. Maharsi NSrada, 
asked Yudhistira among others the following questions : “ Are you giving 

military training to the princes with the help of military experts ’’A* 57 
“ Has your army succeeded in defeating the enemy, being trained by 
the commanders (balamukliyas) ”. 1158 Dhrtarastra while speaking to 
Sanjaya about the qualities of his army says : “ They (my soldiers) are 

experts in climbing, riding, quick march, beating, entering and in 
coming (out of a fort) and their skill in fighting on elephants, in 
horsemanship and in charioteering has been tested”. 1159 In the 
Adiparba 1180 of the Mahabharata we are* told how the Pandava and 
Kaurava brothers had their military skill tested by their tutor Drona 
and then gave a public demonstration of it before the people in a military 
tournament. 

Kautilya’s Arthasastra contains many references to military training. 
According ,to it “ footmen , horses, charioteers and elephants shall le given 
necessary training in the art of war at sunrise, oil all. days but those 
of the conjunction (of . planets) ; on these occasions of training the king 
shall ever be present and witness jtheir -exercise.” 1181 Magasthenos 
remarks : “ There are royal stables for horses and elephants and a 
royal magazine for the arms, because the soldier has to return his 
arms to the magazine and the horses and elephants to the stables.” 

In the Arthasastra 1160 also we find mention of an Ayudbagara 
under a Superintendent. It was to this magazine that “ soldiers had 
to return their arms after drill every morning. They could not move 
about with weapons without passport.” “The Superintendent of 

use Bala kiln da, 6th sarga. ii6« Savaparva, 19th tmhySya. 

1167 Ibid., 5th adhyaya. 1788 Ibid. 

ii6o Dronaparva, 114th adhyaya. 1180 34th—37th adhySyas. 

ii a i Arthasastra (R. Syama^astri’s Eng. Trans,), pp. .309-10. 
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chariots shall also examine the efficiency in the training of troops in 
shooting arrows, in hurling clubs and cudgels, in wearing mail armour, 
in equipment, in charioteering, in fighting seated on a chariot, and in 
controlling chariot-horses ” 1 16 5 “ The same rule shall also apply to 

the Superintendent of the Infantry.” 1164 Kautilya 1165 also refers to 
the entire army (chaturangabala) trained in the skilful handling of all 
kinds of weapons and in leading elephants, horses and chariots. In 
describing the qualities of the best army Kautilya 1166 says that it must 
he “ trained in fighting various kinds of battles and skilful in handling 
various forms of weapons.” In discussing the question whether a 
countn with a large number of effete persons is better or a country 
with a small number of brave persons, Kautilya 1167 says that “a 
kirgo number of effete persons is better in as much as they can be 
employed to do other kinds of work in the camp : to serve the soldiers 
fighting in the battle-fields and to terrify the enemy by its number. 
I is also possible to infuse spirit and enthusiasm, discipline and training” 
According to Kautilya 1168 the troubles of the army among others 
f,re “ That which is specially trained to a particular kind of manoeuvre 
and encampment; that which is trained in a particular movement in a 
particular place; and that which is blind (i. e., untrained).” Kautilya 1169 
further observes: “Of armies which are trained either to a particular 
hind of manoeuvre and encampment or a particular movement in a 
particular place, that which is taught a special kind of manoeuvre 
ar 1 encampment may be taken to fight but not the army whose way 
of: making encampment and marches is only suited to a particular 
place.’ Again, “of troops that have lost their leader or which are not 
trained, those tnnt have lost their leader may be taken to fight under 
the leadership of a different person but not the troops which are not 
trained.” 1170 Kautilya 1 ’ ;1 also refers to the army of kshatriyas 
“ trained, in the art. of wielding voapons.” Ho also refers to “ trained 
men” 117 * as also to “men who are trained to fight in desert tracts, 
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forests, valleys or plains 5,1173 and to “those who are trained to fight 
from ditches or height during day and night.” 1174, “ The pay of a 

trained soldier according to Kautilya 11 75 “ was 500 panas per annum. 55 

The bulcranxtisara also contains many references to military training. 
Thus we are told that “armies are of two kinds untrained and trained. 551176 

The trained army is that which is skilled in vyuhas or military 
tactics, the opposite is the untrained. 5 ’ 117 7 Sukra also refers to 
watchmen well-trained in the use of arms and weapons. 5 ’ 1178 
He further says : “the un-trained, inefficient and the raw recruit are 
all like bales of cotton. The wise should appoint them to other tasks 
beside warfare. 551179 “The men, however, can overpower the enemy 
with a small but well-trained army.” 1180 

Parades were held twice every day under the supervision of the 
head of 100 soldiers, gukracharya says : “ The man who trains up the 
soldiers in the morning and in the evening in military parades and who 
knows the art of warfare as well as the characteristics of battle-fields is 
the Satanika. 551181 According to Sukra the king should divide the 
day and nigho into thirty muhurtas 1182 and spend one muhiirta 
(i. e., 48 minutes) over the military exercises of regiments , 1183 Again 
while discussing the physical advantages and disadvantages of various 
regions from the military standpoint he says: 1184 “That country is 
excellent in which there are facilities for the regular parade and exercises 
of one’s own soldier. 

•'sukracharya has also pointed out the f roper method of developing 
the various methods of military strength —(1) physical, (2) moral ant' 
(3) intellectual. Says he: “Strength of physique is to be promoted 
in the interest of hand-to-hand fights by means of tussles between 
peers, exercises, parades and adequate food. * *The king should promote 


1175 Ibid., p. 444. 

177 c Ibid., p. 308. 

1177 Ibid., line 24. 

1178 Ibid. Ch., IV., lines 356-57. 
1187 Ibid., Ch., II., lines 286-87. 

* 788 Ibid., Ch., I,, line 567. 


7774 Ibid. 

1178 £ukranltis5ra, Ch., IV., line 19. 
1378 Ibid., Ch., L, line 577. 

1180 Ibid., line 362, 

1183 Ibid. Ch., I., line 571, 

1184 Ibid., Ch., IV„ line* 434-55. 
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the strength of valour and prowess by means of hunting excursions 
against tigers (and big games) and exercises among heroes and "valorous 
people with arms and weapons. The strength of the army -is to bo 
increased by good payments, that of arms and weapons by penances 
and regular exercises and that of intelligence by the companionship 
of (or intercourse with) the meu learned in the sastras. 118 J 

“The military regulations ” according to Sulcracharya “ should be 
communicated to the soldiers every eighth day.” 1186 “The king” 
says he “ should daily make the soldiers hear of the virtues that promote 
valour and witness the musical and dancing performances that also 
tend to augment prowess.” 1187 That the troops 1188 and the military 
o facers 1 18 9 had their appropriate uniforms is evident from Sukranltisara. 
Sukra even lays down rules about tidiness and careful handling of 
arms and uniforms as items of military discipline . Says he. .They 
(the troops) should keep the arms, weapons and uniforms quite bright 
(and ready for use).” 1190 

According to Sukra “ full pay is to be granted to those who are 
trained soldiers. Half pay is to be given to those who are under 
military training .” 1161 

According to him “the king should every morning and evening 
exorcise, himself with elephants, horses, chariots and other conveyances. 
And he should learn as well as teach the military arrangements of 
soldiers.” 1193 In another place Sukra says :“ The king should 
always practise military parades with the troops and strike the objective 
by meatis of missiles at the stated hours.” 1193 In yet another 
place 11 ** he says that the king should make the children of his 
family proficient in the science of archery (Dhanurveda) and in the 
foats of arms (Sauryavidyl). The terms ' Dhanurvcda ’ and ‘ SauryavidyH ’ 
probably refer to the theoretical and applied branches of military education. 

ii b t Ibid., Ch. IV. section VII., lines 32-37. 1188 Ibid., line 768. 

i* 7 Ibid., Cb. V., line? 183-84. 1198 Ibid., Ch. IV., Section VII. line 775. 

i • Ibid,, Ch. IL, line 200. 1180 Ibid., Ch. IV., section VII., line 775, 


n 01 Ibid., lines 786-87. 

Ibid., Ch. IV., section VII., lines 779-80. 


11011 Ibid., Oh. I., lines 663-64. 
1184 Ibid., Ch. II, lines 43-46, 





King Hemangada of the Kalingas bore scars on bis forearm on account 
of the constant practice in throwing arrows . 1196 Practice of archery 
by King Dasaratha is also referred to in Raghuvamsam. 1196 We are 
also told of the hands of princes whose skin had become hard by the 
constant friction of the bow-string. 1197 Bana 119,5 also describes the 
stout forearm of Kumaragupta, a Malava prince as “marked by the 
how-string’s scar”. Bana 1199 describes Harsa as more delighting in 
the bow than Drona, more unerring with the arrow than Aswatthama . 

Even at the time of Hiuen Tsang’s visit “the national guard are 
heroes of choice valour and as the profession is hereditary, they become 

adepts in military tactics....They are perfect experts with^aH the 

implements of war having been drilled in them for generations . 

Among the Rajputs, the youthful candidates were initiated to 
military fame by the ceremony of Kharg-bandui which took place when 
the young Rajput was considered fit to bear arms. At the ceremony 
tlie young warrior was presented with a lance and his sword was 
buckled to his side. 1201 Prom Kalhana’s Rsjatarahgini 1 - 0 2 we find that 
Astrapujn was prevalent in Kashmere in the reign of King Kalasa. 
Astrapuja consists of certain rites in honour of the sword and other 
weapons as are performed to the present day by the Raiputs of the 
Dogrli country. 1205 In the MahabhSrata 1304 we find Yisnu advocating 
the worship of the sword (lcbarga). 

William Ward referring to a work in Sanskrit on the military arts 
called Dhanurveda, says : “ It was contrary to the laws of war to smite a 
warrior overcome by another or one who bad turned his back or who was 
running away; or one fearful or he who had asked for quarter or he 
who had declined furthor fighting or one unarmed ; or a single charioteer 
who had alone survived in the engagement: or one deranged; or 
females, children or old men”. 1205 There were certain rules also with 

1195 Raghavarn&im VI. 56. 1190 IX. 63. 

11,7 Ibid., XI. 40. 1198 Harsacharita— Otfwall and Thomas, • 

ii9v ibid.! p. 63. 1400 Watters-Yuan Chwang, Vol. I., P- 1 -1. 

moi Tod— Annals of Rajasthan, pp. 63, 512. 1909 V. 246. 

190 * Stein—-The chronicles of Kashmere by Kalhana, "Vol. I., p* '• ' 2’into, 
lao. gantiparva, 166th adhyiya,. 1908 A View of the Hindus, II. 4r>1 - 
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regar .1 to combats. In fighting for instance with the club or mace, it 
was unlawful to strike below the navel. The spirit of chivalry thus 
inculcated must have set before these young soldiers a high ideal of valour 
and virtue. 


.But in the later Mediaeval Hindu period, Hindu intelligence seems 
to have revelled more in the study of poetics and dramaturgy than in 
the more necessary study of the art of war. The army consisted chiefly 
of the quotas furnished by the Samantas. Such a feudal army cannot 
be relied on either in respect of numbers or of efficiency. The attention 
and abluence of kings were bestowed more upon court-poets than upon 
generals; the stage attracted the people more than the camp. Moreover, 
owing to the recrudescence of the doctrine of Ahimsa due tp the rise 
of new \ aisnavism and the progress and popularity of Jainism, of 
Lingayat and other sects, the great body of the people with the 
exception of the Rajputs gave up animal diet and accepted the 
non-slaughter of animals as a binding religious duty. Thus they became 
unfit as well as unwilling to fight. 1206 There are no doubt examples of 
Biahrniu and even brave Jaina generals and soldiers in this period but 
che generality oi the people being unaccustomed to fight and becoming by 
their food unagressive and docile when the Rajputs failed, all the Hindu 
kingdoms from the Sutlez to the Brahmaputra and from the Himalayas 
to the Vindhyas succumbed and almost willingly submitted to the Moslem 
yoke within the short period of a quarter and a century. 

§ 3. Commercial education. 

The vaisyas represented the mass of the people at large from which, 
die two upper classes were recruited. 1307 They along with the 
brahmnim and the kshatriyas were to be initiated with tbe sacred thread 
as a preliminary to entering upon the study of the Veda which was to 


>rurco i olo remarks : 11 They (the people of the country) aro most wretched soldiers. 

They will kill neither beast, nor bird nor anything that hath life” (George 
B. Parks—Travels of Marco Polo, p. 278. 

la07 Compare Satapatha BrShmana 11. 2. 7. 16; 12. 7. 3. 8; Fiok, p, 103; Senart— 
t ’astos, p. 153 ; and Oldenburg in Z. D. M. G. Vol. Li., p. 280, 
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last at least twelve years. 19 oS The later age at ■which the vaisyas were 
supposed to start their schooling- may he taken to indicate that they were 
not expected to attain to the same proficiency in Yedic learning as tho 
yonng novice for priesthood. Moreover, with regard to the vaisyas trade, 
rearing cattle and agriculture were regarded as their special pursuits 1209 
and in fitting themselves for these, they would have less benefit from 
the Yedic schools than even the kshatriyas. 

Therefore, for the vaisya boy there was a nice system of commercial 
education. Thus in the Mahavagga 1210 we are told of three 
professions—lekhii, gananli and rtipa. The Hatigumpha inscription 
of Kharavela, king of Kalinga also refers to these branches of 
learning. 1211 Lekha signifies the art of writing which includes not 
only the niceties of style and diction but also the different forms of 
correspondence 1312 as will he seen from Ch. X. of the Adhyaksa- 
prachara of Kautilya’s Arthasastra which in its concluding verse tells 
us that there were not one but many verses on the subject. Kautilya 1213 
thus tell us: 

“ Writs are of great importance to kings, in as much as treaties 
and ultimata leading to war depend upon writs. 

*' As to a addressed to a lord (Iswara) it shall contain a polite 
mention of his country, his possessions, his family and his name; and 
as to that addressed to a common man (aniswara) it shall make a polite 
mention of his country and name. 

“ Having paid sufficient attention to the caste, family, social rank, 
age, learning (sruta), occupation, property, character (sila), blood- 
relationship of the addresse, as well as to the place and time of writing, 
the writer shall form a writ befitting the position of the person 
addressed. 


1308 Gautama I; JLpastamva 1.1; Manu X. 1, 

1,09 X- 79. mo s. B. E., XIII. p. 201ff. 

1311 Lekba rilpa gnnand vyavaliara vidhiviiaradena sarvavidyfiv'- 12tona. Compare— 
Muddagananaaanklialekha^ilpatthanesu in the Milinda-Panha, 59, 13, 

1213 Compare ‘ correspondents ’ in Jataka No. 96. 

1313 Artha&stra (R. ^yama^strl’e Eng. Trans.), pp. 80-85, 






“ Arragemont of subject-matter (art bale ram a), relevancy (sambandha) 
completeness, sweetness, dignity, and lucidity are tbe necessary qualities 
of a writ. 

“ Tbe act of mentioning facts in tbe order of tbeir importance 
is arrangement. 

«When subsequent facts are not contradictory to facts just or 
previously mentioned and so on till tbe completion of the lettei, is termed 
relevancy. 

' “Avoidance of redundancy or deficiency m words or letters; 
impressive description of subject-matter by citing reasons, examples 
and illustrations; and the use of appropriate and suitably strong words 
(asrantapada) is completeness. 

“ The description in exquisite style of a good purport with a pleasing 
effect is sweetness. 

“ Tbe use of words other than colloquial (agrlmya) is dignity. 

“The use of well-known words is lucidity .. 

“Tbe word “iti” is used to indicate tbe completion of a writ; and 
also to indicate an oral message as in the phrase “ vachikamasyeti,” 
“ an oral message along with this writ.” 

“ Calumniation, commendation, inquiry, narration, request, refusal, 
censure, prohibition, command, conciliation, promise of help, threat 
smd persuasion are tbe thirteen purposes for which writs are issued . . 

“ Also writs of information, of command and of gift; likewise 
writs of remission, of licence, of guidance, of reply and of general 
proclamation, arc the varieties....... . . . 

“Clumsiness, contradiction, repetition, bad grammar and mis- 
arrangement are the faults of a writ. 

“ Black and ugly leaf and uneven and uncolourod writing cause 
clumsiness (akltnti). 

“ Subsequent portion disagreeing with previous portion of a letter, 
causes contradiction (vy&ghata). 
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“ Stating for a second time what lias already been said above is 
repetition. 

“ Wrong use of words in gender, number, time, and case is bad 
grammar (apasabda). 

“ Division of paragraphs (varga) in unsuitable places, omission of 
necessary division of paragraphs and violation of any other necessary 
qualities of a writ constitute misarrangement (sanaplava). 

“ Having followed all sciences and having fully observed forms of 
writing in vogue, these rules of writing royal writs have been laid down 
by Kautilya in the interest of Kings.” 

Yisnu Samhita 1214 lays down thirteen sutras for the writing of 
documents which he classifies under three heads. These documents must 
have distinct, clear letters, page-marks and a seal affixed thereto. 1215 
Sukriicharya says : “ Documents are of two kinds —for describing works 
or deeds and keeping accounts of income and expenditure. Each however 
has been greatly diversified through varieties of usage and practice ”. 1218 
He describes fifteen kinds of business and legal documents, 1217 the deed 
of compromise, 1218 the documents of private nature like ksemapatra 
and vasapatra. 1219 “ The documents for keeping accounts are of various 

kinds according to the differences in amount, great and small, values and 
measurements ”. 12 2 0 

In this connection we may well refer to the Kharosthi inscriptions 
and documents that have been recovered from a large area in S. E. 
Turkisthan from Niya to the extremity of the Lobnor region. 18 21 These 
may be conveniently divided into five classes according to the materials 
on which they were written: (1) documents on wooden tablet.:, 

with clay seals on some of them (2) documents on leather (8) paper 
documents (4) writings on silk (5) inscriptions on frescoes of shrines. 

1814 Ch.~m «« Ibid., Ch. VII. 12. 

1914 Sukranltisara, Ch. II., lines 590-600. 

"i* * Ibid., lines 601-28. Ibid., lines 620-30. 

* 9 *® Ibid., lines 637-40. “ 9 » Ibid., lines 640-44. 

t891 Kharosthi Inscriptions discovered by Sir Aurel Stein in Chinoeo Tnrkistban. 

2 Vole, Transcribed and Edited by A. M, Boyer. 




The interest of the first three classes lie in the fact that they are of 
an altogether secular character and are written in a sort of Prakrit 
dialect. Therein we find official advice as to the decision of different 
lisputes or other instructions to the local officials : deeds of agreement, 
bonds and similar legal instruments; records of accounts, or lists, 
public or private; letters of information (technically known as yimnadi— 
lekha) etc. Similar documents on wood and paper in Chinese have been 
recovered from different sites in E. Turkisthan 1222 some .of which have 
boon published by M. Chavannes. 12 2 3 Similar records on wood and paper 
in Tibetan 7 23 4 have been recovered from the Miran and Mazartagh 
sites by Sir A. Stein. Documents of a similar nature in Khotanese 1225 
•md Uigurish 1226 have also been found. Documents of a similar nature are 
sl’il use in Eastern Turkisthan as we know from'a few extracts in R. B. 
Shaw’s Sketch of the Turki language. 

Now one may ask the question, from which country this particular 
moia' of composing letters, both official and private, was first introduced 
in the far off region of Central Asia. This is not the place to discuss 
ihc much disputed theory about the possibility of an early immigration 
from India to this part of Asia as found in legends 1 227 or to find out 
iio . - far the traditional tales about Khotan handed down by the Tibetans 
about the invasion of Soked (Saketa) by Li (Khotan) is based on fact. 1228 
Bu + it is certain that the discovery in the Lolmor region of records 
which are not only written in an alphabet used in India—for Kharosthi 
ly essentially the alphabet of Gandliara—but also in an Indian dialect viz., 
Prakrit, showing the use of this foi’eign language for purposes of 
cii 7> linistration even at the very threshold of China cannot be 'well- 
accounted for by these traditional tales. 

Sermdia, General Index, pp. 15-20Jand Ancient Khotan, App, A. 

1# » 8 Ibid., p. 1329. 

Rev. A. H. Francke,* Tibetan Documents from Chinese Turkisthan, J. R. A. S. 1914 
p. S7ff. 

i*** Hiernle, Reports 1902, Pt. IT.,ip. 365. 

1# ** Serindia, pp. 84, 1175; Grnonwv el.........Bericht. p. 181£f. 

1 ■' ** Ancient Khotan, I. p. 156. 

ia2# Sten Konow. S. B. A. W., 1916, p. 820 and J. R, A. S., 1914, p. 3395. 
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But tlie existence of the Kushana empire "which included both Chinese 
Turkisthan and N. W. India and the extension of Buddhism into the 
heart of Central Asia by this Empire seem to supply a satisfactory 
answer to our question. The stereotyped complimentary phrases used 
m the Kharosthi documents are pre-eminently Indian and sometimes 
Buddhistic in nature. Stein has also noticed how the style of writing 
in these records follows closely the instructions given in the Kaslimerian 
manual Lokaprakasa. 12 2 9 It seems certain, therefore, that like the script 
and the language the mode of composing these letters, official and 
private, was introduced from India and probably from the N. W. parts. 

The word ‘ ganana 5 for similar reasons cannot mean ‘ arithmetic ’ 
but ‘ accounts,’ corresponding to * * gananlikhya ’ of Kautilya. Even in 
later times this word had this meaning and we thus find the term 
gananapati ’ used by Kalhana in his Itajatarafiginl 1230 and understood 
correctly by Dr. Stein 1331 to denote “Head of Account Office.” 
Kautilya 12 32 says : 

“ ^ iie superintendent of accounts shall have the Accountants office 
constructed with doors facing either the North or the East, with seats 
(foi cl eiks) kept apart and with shelves of account-books well-arranged. 

“ Therein the number of several departments ; the description of 
the work carried on and of the results realised in the several manufactories 
(karmauta) ; the amount of profit, loss, expenditure, delayed earnings, 
the amount of vyaji (premia in kind or cash) realised,—the status of 
government agency employed, the amount of wages paid, the number 
of free labourers engaged (visti) pertaining to the investment of 
capital on any work ; likewise in the case of gems and commodities 
of superior or inferior value, the rate of their price, the rate of their 
barter, the counter-weights (pratimSna) used in weighing them, their 
number, their weight and their cubical measure, the history of 
customs, professions and transactions of countries, villages, families, 
and corporations, the gains in the form of gifts to the King’s 

1338 Ancient Khotan I, p. 365, n. 8. 1,80 V. 26. 

12 3 3. The Chronicles of Kashmere, Yol. 1. p. 189. 

* a0a Arthaiastra (R, ^yam^^stri’s Eng. Trans.), pp. 69-72. 
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couriiers, their title to possess and enjoy lands, remission of taxes 
allowed to them and payment of provisions and salaries to them; 
the gains, to the wives and sons of the king in gems, lands, prerogatives 
and provisions made to remedy evil portents; the treaties with issues 
of ultimatum to and payments of tribute from, or to friendly or inimical 
kings—all these shall be regularly entered in prescribed registers. 

“ From these’rbooks, the superintendent shall furnish the accounts 
as to the forms of work in . hand, of works accomplished, part of works 
in hand, of receipts, of expenditure, of net balance and of tasks to be 
undertaken in each of the several departments. 

“To supervise works of high, middling and low description, 
superintendents with corresponding qualifications shall; be employed 

.. *. . .. ... . . 

! Acconn- o shall be submitted in the month of Asardha . 

“ When an acoountant has not prepared the table of daily accounts 
(aki tabornpaharam), he may be given a month more (for its preparation) 


“ If an accountant has to write only a small portion of the accounts 
pertaining to net revenue, be may be allowed five nights to prepare it.” 

In chapter II. 1283 Of bis SukrahitisSra, Sukracbarya also describes the 
tech ique gf keeping accounts. 

It is equally interesting to find Kautilya mentioning { audit ,1234 
and * examination of accounts ’ 15 3 5 among the duties of the Collector- 
General. He also refers to checking the accounts kept by an accountant 
as the duty of tho superintendent of Accounts. Says he: “ The table 
of daily accounts submitted by him (an accountant) along with the 
net revenue shall be checked with reference to the regulated form of 
of righteous transactions and precedents and by applying such arithmetical 
processes as addition,, subtraction, inference and by espionage. 
It shall also be verified with reference to (such division of times as) 
days, five nights, paksas, months, four-months and the year. The- 

’ r, * n Linos 747-73. ns* Artha^astra (R. ‘Syama^astrl’s 

*3 e Ibicl., p. 68, Eng. Trans.), p. 07. ', 
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receipt shall he verified with reference to the place and time pertaining 
to them, the form of their collection (i. e., capital, share), amount of 
the present and past produce, the person who has paid it, the person 
who caused its payment, the officer who fixed the amount payable 
and the officer who received it. The expenditure shall be verified 
with reference to the cause of the profit from any source in the place 
and time pertaining to each item, the amount payable, the amount paid, 
the person who ordered the collection, the person who remitted the 
same, the person who delivered it-and the person who finally received it. 
Likewise the net revenue shall he verified with reference to the place, 
time and source pertaining to it, its standard of fineness and quality 
and the persons who are employed to guard the deposits and magazines 
(of grains, etc).” 1236 

The word ‘ rupa ’ is taken by Professor Rhys Davids to mean ‘ money¬ 
changing 5 and by Dr. Buhler * commercial and agricultural arithmetic.’ 

But as Professor D. R. Bhandarkar 1237 has pointed out, in 
Chapter XII. of Adhyaksa-Prachara of Kautilya’s ArtliasSstra, 
Kautilya speaks of ‘ rupya-riipa ’ and ‘ tamra-rupa ’ which cannot but 
signify silver and copper coins respectively. He also signifies an officer 
* rupa-darsaka,” the examiner of coins, so that rupa must be the science 
of coinage, a study of which is essentially necessary for a stable home 
and foreign trade. 

Manu also lays down an ambitious scheme of commercial education 
as part of the education of the vaisya. Says he: “(The vaisya must 
possess the knowledge of) defects or excellences of articles, the good 

or evil traits of countries, profits or losses in manufactured articles. 

He must know the wages of artisans and workmen and languages of 
different races of men, shall be able to forecast the increase or 
decrease in the prices, and amelioration and deterioration in the quality 
of an article at a particular place and time as w r ell as the mode of 
selling and buying.’' 1238 Thus Manu’s curriculum of commercial 
education for the vaisya includes rudiments of commercial geography, 
arithmetic and some languages as well as the practical details of trade. 



1988 Ibid., p. 72. 
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1987 Ancient Indian N’nmis'rafktics. 


ia»8 Mann IX. 331-32. 
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In 'Tie LokaprakUsa 19 59 of Ksemendra (middle of the eleventh, century) 
we find a large number of forms for commercial contracts, hundikas 
(bills of exchange), bonds, official orders etc. In these forms the use 
c the word dinnara (also written dinar) in the technical sense of‘cash’ 
is extremely common. In Kalhana’s Rajataranginl 1240 the terms 
“ sreyas ” and “ asreyas ” are used as merchantile terms, corresponding 
to our ‘profit’ and ‘loss’ or ‘credit’ and ‘debit.’ 1241 Kautilva 942 
also refers to bills of exchange (adesa). Rajataranginl 1243 also refers 
to such bills of exchange (hundika). It is unnecessary to enumerate 
here all the numerous passages of the Lokaprakasa in which references 
to commercial contracts etc., are met with. It will suffice to refer 
the reader to the quotations given in Professor A. Weber’s Indischo 
Studien 1244 and to the formulae of a contract which is reproduced 
below' as a typical example : 124E 

“ Deyam sri prapte sati bisaya Jayavaneya (the modern Zevan) 
dam (ara) amukenamuktaputrena keern va nesane sati dharmatah 
dinarasahasradasake anke di (10,000, etc) dlnara adyarabhya 
samvatsaram tavat praptatavSt di (nnara) sahasra ekam nyayaprayaparihare 
sati ruddha nibandham nyay tandatayat?) yasya hasteyam hundika 
tasyaivam.” 

Th ? text of Ksemendra represents a strange mixture of the usual 
Kosa and a practical hand-book. Though a great deal of the information 
gi •••an in it is decidedly old and probably from the hand of our well-known 
Ksemendra, there are unmistakable proofs both in the form and 
contents of the book, showing that it has undergone considerable 
alterations and additions down even to the seventeenth century. And 
it is just this circumstance which strengthens the assumption that 
the work had remained for centuries in uninterrupted use as a practical 
manual. 



n«» Praka^a II. and TV. VIII. 136. 

19*1 Stein—The Chronicles of Kashmere, Yol. II., p.'12 foot-note. 
ia*& Arthafestra (R. Syama&strrs Eng. Trans.), pp. 189 3 227. 

Y. 266, 302, 

i jr or a sitnilar haridika form see Ibid.* p. 342, 


la “ XYIII. pp. 289-412. 





It may be argued with regard to the teaching of these commercial, 
subjects that at first they were learnt by the boy from bis father in the 
actual course of business and probably amounted in most cases to 
little more than the minimum which would be necessary for the 
successful carrying on of the particular trade in which he was engaged. 
Thus knowledge of the various languages of men need not have. meant 
more than a slight acquaintance with the speech of foreigners with 
whom trade brought him into touch, picked up in his intercourse-with 
them and a knowledge of the good or evil traits of countries would be 
gathered in the same way. (/Thus the commercial education of the young v 
vaisya would, at the earliest period at any rate, be domestic and he 
would learn something from his father in the actual course of business. 

- But evidences regarding the existence of trade-guilds with an Alderman 
(Jettaka, Prathama Kulika or Setthi) at its head are so copious in 
ancient Indian literature 1 246 and inscriptions 1247 that it is not unlikely 
that on the analogy of the craft-guilds they might have made some 
provision for the education of commercial apprentices. For, Kalhana 
in his Rajatarangini clearly refers to the training of merchants and 
clerks under a teacher. Says he: “ Courtesans, the official (kayastha) 

the clerk (divira) and the merchant, being (all) deceitful by nature, 
are (in this respect) superior to a poisoned arrow that they have been 
trained under a teacher's advice .” 1248 Kautilya in his Arthasastra 

1240 JStakal. 368; II. 295; Gautama XI. 21; Chullavagga VI. 41., S. B. E^ XX." 
p. 179; MahSvagga VIII., l-16ff., S. B E. XVII., p. 181ff; Kautilya s 
Arthasastra (R. 8y5mai5strfs Eng. Trans.); pp. .190, 228. 

mi Pehoa Inscription, Ep. Ind. Vol. I. p. 184; Har^a Stone Inscription, Ep. Ind. 
Vol. II. pp. 116fE ; Belganm Inscription, Ep. Ind. Vol. XIII. p. 18; Inscription 
of the tenth year of .Jatavarman Vira Pandva, Govt. Epigrapliisk’s Report, 
1915, p. 104; Inscription from Yewur, Ep. Ind. Vol. XII.. p. 273; Nidngnndi 
Inscription; Ep. Ind.'Vol. XIII. p. 12; Junnar Inscription, Luders No. 1180; - 
Also Ep. Indica, IV. p. 296, ..foot-n<5te 2 ; Ibid., V. p. 9; Ibid., IV. 290; 

Ep. Carnatica, Vol. VII. S. 118 ; Govt. Epigraphist’s Report, 1913, pp 99-100; 
Ibid., 1919, p. 5, No. 10; Ibid., 1913, p. 21, No. 141; Ibid., 1915, p. 48, 

No. 478; Ibid., 1916, p. 121; Ibid., 1919. p. 18, No. 216; The clay-scale 
discovered at BasSrh, Arch. Snrv. Report, 1903-04, p, 104. Seal Inscription 
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refors not only to men “ possessed of the knowledge of the sciences 
dealing with agriculture and the plantation of bushes and trees 
(Krsitantragulma-vrksayuryedajnah)” [R. Syamsasti I’s Eng. Trans., p. 142] 
bin; also to men “ who are trained in such sciences ” (Ibid.). 

Moreover, it is to be noted that there exist in India at the present 
time what are called Mahajani schools. These exist in several market- 
towns where the Mahajans or local traders would combine in giving 

employment to a teacher who would teach their sons writing and 
accounts, so as to prepare them to follow their own calling. These 

schools have probably existed from old times but like so many things 

in India, it is difficult to say whether they are really very ancient or 

not. But whenever they were started, it must have been because the 
t tiers found it more satisfactory for a boy to have acquired some 
education before he began actual work in the market. 

§ 4. Technical education. 

The sGdras, it is claimed, have no right to approach the sacred fire 
(i. e., perform sacrifice) or to read the sacred texts. There are, however, 
passages in the early texts which clearly assert these rights.' 249 

034 9 The passages are :— 

(1) u YathemSrp Mcham kalySnl mS, bad&ni janevyah 

Brahmarajnyavyaip ^udraya ch&ry£ya cha s-waya chSran&ya cha 

Priyodevfmairi daksinayai dSturiha bhuyasamayam me kamah samrdhyat^U 
mnpSmado namatn ”, 

—Yajurveda XXVI 2. 

(2) “ Satyamaha gavlrah kSbyenasatyanjatenasmi jataveda 

Xa me daso na mo Aryo mahitwS brat-am mlmaya yadahara dliarisye.” 

—Atharvaveda V. 2. 11. 

(3) 11 Brahma bai stom&u&m tribrit, ksbairam panchadaio, bifah saptada^ah 

ihldro barna ekablm$ah. ” 

—Aitareya Br Slim ana IV. 8. 1. 

(4) ** Alilti brahmamsy5gahy£drabeii vaiSyaeya cha rSjanya bandho^cbadhSbeti 

^Qdraeya ” 

—Satapatba Br^hmana I. 1. 1. 4. 19. 

(5) 11 HftbiskTdebIlih br£hmana*ya habiskridiigahifei rSjanyasya habis krid& 

drabeti vai4ygya h&biskrd&dhabeti Sildrasya prathamaip baba 
§arbe$ftm ” 

„ — Apastamva SrautaslltrA 1.19, 







Somo of the commentators, 1 * 50 however, have entirely repudiated the 
right of .the suclras to Veclic study and liturgy. Nevertheless, even these 
authorities have frankly admitted these rights of the Rathakaras and 
and the Nisadas who according to these teachers themselves, were not 
included in the three higher classes or are even non-Aryans as proved 
hy Pandit Vidhasekhara Bhattacharya. 1251 

(6) 44 Achantodakaya gauriti napita strlrbruyat munchaga baruna pa^at. 

Tameba napitam muncha gatniti mantram bruyat. ” 

—Govila Grhyasutra IY. 10. 

(7) 44 Tathaibabrita ni?adasthapatim yajayet Apastamva £rauta£utra IX. 14. 

(8) 44 Sudra vajasaneyinah ”—Va^istha. 

(9) 44 Sudroba cbarita bratah Gautama. 

(10; 44 Falarthatwat karmanah distrain sarvadhikaram syat. ” 

— Jaiminfs Purva Mimamsa YI. 1. 

(11) 44 Kartuba f5ruti samyogadbidhih katarsnena gamyte 

— 'Jaiminfs Purva MTmamsa YI. 1. 

(12) 44 Sthapatirnisadah syat 3abda samarthat. ”— Jaiminfs Purva Mimamsa YI. 1. 

(13) £abaraswami thus sums up the views of Badari: 44 So it is clear that 

Badari thought that everyone had a right to the scriptures 

—Mlmaivisa eutra VI. 1. 27, 29. 

(14) 44 £rabayechchaturo barnan krtwabrahmanamagratah 

Vedasyadhyayanam hidain tachcha karyam mahat smrtam. n 

— Mahabharata, Jbantiparva, 328th adhyaya, 

(15) 44 Chatwaro barnah yajuamimam bahanti ” 

—Mahabharata, Banaparva, 104th adhySya. 

(16) 44 £&dranam dnstakarmanamupanayanam ”,—Faraskara Grhyaeutra II. 60. 

(17) 44 Maskarin observes : 44 Thus the upanayana ' is only for a savarna, an 

ambastha and a nisada. It is said in a smrti: 4 Having initiated a 

savarna one should teach him the science of archery ; having initiated 
an ambastha, the science of medicine ; and having initiated a nisf.da 
the training of elephants . 9 99 

(18) 44 One should initiate also a well-qualified ifodra and teach him (medical 

science), but omitting Yedic mantras 

— Su^ruta-Samhita (Nirnaya3&gara edition, I. 2. 5.), 

(19) 44 £udr5nam brahmacharyatwaip munivih kai^chidisyate —Y^jnabSlkya. 

(20) 44 Vidyaratham brahmacharl syat sarbesam palane gtbi ”—3ukranili. 

* a *° KStySyana Srautasiltra I. 1. 6.; Apastairiva’s Yajnaparivft^aeUtra I. 2; JaiannVs 
MTmamsasQtra YI. 1. 25-38, etc. 
xflei Tho Vi$wabharati Quarterly, October 1923, pp. 270-77, 
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We all know that the vaisyas and the sudras never formed 
any homogeneous people but remained a conglomeration of different 
groups of people following different professions and different rules 
of life. The Vedic literature alone supplies the names of a number 
of functional groups which correspond to recognised castes of the present 
dav. 1252 In course of time some of these (functional groups) developed 
into guilds. The klnga-3?akkba Jataka 1 ~ 53 refers to the existence of 
eighteen such guilds. It is not possible to determine what these 
conventional eighteen guilds were, but we get a considerably greater 
number by collecting together all scattered references in literature and 
inscriptions—(1) cultivators 1 954 (2) traders, 12 55 including caravan 

traders (3) herdsmen 1255 (4) money-lenders 1257 (5) workers in wood 1258 
(6) workers in metal including gold and silver 1259 (7) Leather 
workers 1260 (8) workers fabricating hydraulic engines (odaymtrika) 1261 
(9) bamboo-workers (vasakara) 12 6 2 (10) braziers (kasakara) 1 - 63 

(11) weavers 1 * 84 (2) potters 1 * 65 (13) oil-millers 1966 (14) painters 1267 
(15) corn-dealers (dharnnika) 1268 (16) garland-makers and flower- 
seller:. 1969 (17) mariners 1270 (18) robbers and freebooters 1271 
(19) forest-police who guard the caravans 1972 (20) workers in 

stone 1973 (21) ivory-workers 1274 (22) jewellers 1275 (23) rush-workers 
and basket-makers 1276 (24) dyers 1277 (25) fisher folk i27 ’ (2G) 
butchers 1979 (27) barbers and shampooners. 1980 


ns* Vedi? Index, II. pp. 585-86. 
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i» 8 8 Jataka VI. 427. 

8 Ibid. 
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1165. 

no i IWika Inscription (Lnders No. 
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These guilds provided for an efficient system of technical education 
by their apprentice system. The laws relating to the apprenticeship are 
thus stated by Narada : 12 8 x 

“ Swasilpa michchhannarhatum bandhabnnamanugyaya, 

Acliaryasya basedante kalam krtwa sunischitam, 

Acharyah siksayedenam swagrha datlasoganam, 

Nackanyatkarayet karma putrabatckchainamacharet, 
Siksayantamadrstam ya acharyam samparityajet, 

Baladbilsayitabyah syadbadhabandhaicha sorkati, 

Siksitopi kutam kalamantehasosaniapahruyat, 

Tatra karma cha yat kuryadackaryasyaibatatfalam, 

Grhitasilpah samaye krtwa ckacharyapi'adaksinam, 
Saktitasckanumanyai namantebaso nibarttyante 
Bctanam ba yadi krtam jriatwasisyasya kausalam 
AntebSso samlidadyanna cbanyasya grbe baset 

“ If a young man wishes to be initiated -into the art of his own 
craft, Avith the sanction of his relations, he must go and live with a 
master, the duration of his apprenticeship having been fixed. The 
master shall teach him at his own house and feed him. He must not 
employ him in work of a different description, and should treat him 
like a son. If one forsakes a master, who instructs him properly, 
he may be compelled by forcible means to remain (at the master’s 
house) and he deserves corporal punishment and confinement. Though 
his course of instruction bo completed, an apprentice must continue 
to ieside at the house of his master till the fixed period has expired. 

The profit of whatever work he may be doing there belongs to ? is 
master. When he has learnt the art of his craft within the (stipulated) 
period, the apprentice shall circumambulate him and return home 
after taking leave of him. If, however, a salary be fixed befitting 
his skill, the pupil should accept it and should not go to stay (i. e., 
accept appointment) in the house of another (craftsman).” 

The above rules bring out several important and interesting 
featuros. In the first place, there was the system of indenture under 

1S81 Y. i 6 _ 2 i t 
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which the apprentice and the master 'were hound to each other for a 
fixed period stated in the deed. As Viramitrodaya points out, the 
teacher must make an agreement in this form : ‘ Let this apprentice 
stay with me so and so long.’ In the second place, the indenture 
emphasises equally and fairly the obligation of both the master and the 
apprentices. As regards the obligations of the master, he had to adopt 
the apprentice as his own son and treat and feed him as such. He 
should teach him honestly; the master was competent to make him 
do the work strictly related to the craft he was learning but was not 
competent to exploit his labour or skill by employing it for purposes 
unconnected with it. Kiityayana fixed a penalty upon the master for 
employing the apprentice in other work. “ He who does not instruct 
the apprentice in the art and causes him to perform other work shall 
incur the first amercement; and the pupil may forsake him and go 
to another teacher, released from the indenture/’ 128 " The mastci 
further, should not treat the apprentice like a hired labourer but like a 
ton, with due tenderness and affection. Equally strict were the obligations 
under which the apprentice was hound to his master. He was to stay 
at his master’s house and do work pertaining to the craft of his choice. 
Brhaspati 188 * says : “Arts (consisting of) work in gold, baso metals 
and the like and the art of dancing and the rest, are termed human 
knowledge and he who studies them should do work at his teacher’s 
house.” If through the master’s efficient training he attains proficiency 
in the craft before the expiry of the period stipulated for in the indenture, 
ho was not competent to leave the master but had to serve out hi6 full 
term, cheerfully yielding to him the fruits of his labour as the reward 
or compensation for the saving of time effected by the superior skill 
of the master in teaching. Yajuabalkya 1 * 8 4 says : “Even if one has 
learnt the art (within the prescribed time), he must live in the house of 
one’s teacher for the full period of contract. The student desirous of 
learning an art, who has r- ceived his board from the teacher, must 
make over to the latter the fruits of his labour (during the period of 
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his pupilage).’* The master was also empowered to compel the return 
of a runaway apprentice, whom he could flog or confine for his 
disobedience. Gautama 1285 says: “ The apprentice may forsake his 
master either of his own motion (in which case he is. liable to correction) 
or under instructions from his kinsmen who consented to his pupilage. 
In the latter case, the deserted master can sue the pupil’s guardians 
for a breach of contract.” According to NSrada 1286 he . who 
deserted a teacher who had. duly discharged his duty and was in no 
way culpable, was to be compelled to reside with him and was ^ .ble 
to stripes and confinement. 1 2 8 7 But it was lawful for the apprentice 
to disobey and even desert his master by way of protest agaist any 
mortal sin or other heavy crime committed by the latter. This is a 
characteristically Hindu provision securing the moral purity of craftsmen 
to whicli modern industrial legislation is hardly sufficiently attentive. 
There is again another provision for the payment of a salary to the 
pupil adequate to his proficiency if it was desired by the master to 
retain his services, in which case the first claim upon his services 
belongs to his master. 

Lastly, the pupil is recommended to be always humble before his 
master in the following quaint exhortation : “ Bor science is like a 
river, ever advancing to a humbler level, therefore as one’s knowledge 
grows broader and deeper one should become ever more humble towards 
the source of one’s knowledge.” 1288 

This exhortation is indeed symbolical and characteristic of the 
sacred and spiritual relations that normally obtained between the 
master craftsman and his apprentices—relations which were the direct 
outcome of the peculiar , educational system and environment under 
which they worked. To these wholesome relations and specially to 
the Superior educational efficacy of the system which produced them, 
is to be traced the signal Success which is admitted on all hands to hav e 

138 6 ii. 43-44; 4 1986 V. 19. 

Compare —“ Atitya bafrdhun avalanghya mitrani achSryam Sgachcbati fcjyadojah 
in Bhasa ; Pancharatra I. 18 (Dropabakya). 
lads HSradft Y. 12, 
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achieved by the handicraftsmen of ancient and Medieval India 
and which so largely enabled her to command for much more than a 
thoiisand years (from Pliny to Tavernier) the markets of the East as 
well as the West and obtained for her an easy and universally recognised 
pre-eminence among the nations of the world in exports and 
manufacturers. We are, however, more concerned with the system 
than its success, with the method of training than their results, the 
character of the educational machinery and organisation than the record 
of its magnificent outputs. ‘ The essence of the whole system is that 
the young craftsman is brought up and educated in the actual workshop 
of his master whose disciple he is. This means that the pupil stands 
m a peculiar relation to his master, a sacred relation of devoted personal 
service and attachment in which alone can the learner best imbibe 
arcl most naturally and spontaneously assimilate the special excellences 
of his teacher, his true inward method, even his trade secrets which 
c n i'.' longer be hidden from one whom he has adopted as his son. 

The very intimacy and depth of the personal relationship between 
the teacher and the taught solves substantially the difficulties of the 
educative process, which is impossible in the case of the busy professor 
at a modern technical school where he is concerned with his students 
for a few hours in the week and had no opportunity of associating 
them with his main business in which he is called upon to show his 
real wortL and exercise his best talent. And this brings us to the 
other aspect of our indigenous organisation, viz., training in the 
actual workshop where the teaching is learnt from the very beginning 
in relation to real things, difficulties and problems and primarily by 
service, by personal attendance on the master. And it is not only 
technique that is learnt but something more valuable: in the workshop 
there is life itself, besides mere plants and tools, for, the workshop is 
part of a home wine’ relieves its mechanical monotony and places 
the pupil in touch with life and its difficulties, human relationships, 
culture, ai.d religion, whereby his heart is trained as much as his 
hand-—a thing which is as necessary to art as mere technique.’ 

There is one other noticeable feature in connection with the rules 
of apprenticeship as explained by Narada. It is that considerations 



of caste did not affect the admission of apprentices into a craft. The 
only consideration that mattered was the consent of the apprentice’s 
guardian and relations. This shows that the barriers between occupations ( 
were not so fixed and rigid as those between castes. This is proved not 
only by the aforesaid solitary rule stated by Narada but by the universal 
permissive regulation contained in all the important law-books, 
authorising the twice-born classes to take to an occupation of an inferior 
caste, in times of distress or failure to obtain a living through lawful 
labour. 1389 The Pali literature, moreover, is full of much interesting 
evidence on this point. The evidence would show that though 
normally the trades and crafts were organised on a hereditary basis 
and technical talent descended from father to son, the way was quite 
open to exceptions to that rule. Thus in Yinaya 1300 we find parents 
discussing the best profession which their son might take such as 
lekba, gananli and rupa, without a refei’ence being made to the father’s 
trade. In the Clnillavagga 1291 the viksus are allowed “the use of a 
loom and of shuttles, strings, tickets and all the apparatus belonging 
to a loom.” We also read of brahmanas as physicians, 13 9 3 goat¬ 
herds, 1993 merchants, hunters and snake-charmers, 1394 archer and 
the servant of an archer who was formerly a weaver, 1395 low-caste 
trappers (nesada), 12 90 even cart-wrights. 1297 Jataka No. 495 gives 
a long list of the various occupations followed by Brahmins. In Jataka 
V. 290-93, a kshatriya, a king’s son named Kusa in his infatuation 
for Pabhavati, apprentices himself incognito in succession to the court- 
potter, basket-maker, florist and cook to his father-in-law without a 
word being said as to bis loss of caste when these vagaries became 
known. In Jataka IV. 84 a prince takes to trade while in IY. 1GD 
another resigning his kingdom goes to the frontier where he dwells 
“ with a rich merchant’s family working with his own hands.” Jataka 

1899 Gautama VII. 6; Vaiistka II. 22; BaudLayana II. 4. 16; Visiiu II. 15; 
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IV. 156 speaks of a Brahmin who takes to trade to be better able to 
afford charitable gifts. Brahmins engaged personally in trading without 
such pretext are also mentioned. 1398 Again, we hear of a weaver 
looking on his handicraft as a mere make-shift and changing it off 
hand for that of an archer j 1 3 99 a pious farmer and his son with equally 
little ado turning to the low trade of rush-weaving. 1300 . Stories all 
of these, not history; nevertheless, they serve to show that social 
divisions and economic occupations were far from coinciding.’ 

8ome of the Jataka stories throw interesting sidelight on the 
organisation of these guilds. Though the conditions.of pupilage (as given 
by Narad a) are not given, the apprentice in the industrial sense frequently 
appears in the Jatakas. Thus in Jataka No. 97 we have a publican 
and liis apprentice while in Kusa Jataka 1301 a prince apprentices 
himself to a potter, basket-maker, florist etc In Jataka III. 475 we 
read : “ Once upon a time, when Brahmadatta was reigning in Benares 

his son young Brahmadatta and young Mahadhana, son of a rich merchant 
of Benares were comrades and play-fellows and were educated in the 
same teacher’s house. In Jataka IV. 38 we find that the son of a poor 
woman of a caravan, a merchant's son and the son of a tailor in the 
employ of a merchant, “ all grew up together and by and by went to 
Taxila to complete their education.” In Jataka V. 457-9 two princes 
received instruction in arts at the hands of the same teacher who had 
besides 101 pupils. Kautilya in his Arthasastra 1302 also refers to 
apprentices. The senior pupil also acts a6 Assistant Master (pittiaehliriya). 
The position of a senior pupil to a Maha-Vaddhaki is indicated by 
Buddhaghosa. 1808 The relative position of a pupil to a master 
wood-wright is also indicated. 130 * We have also instances of fees 
being mid by apprentices to teachers in the Jatakas 130s whore two 
merchant-sons paid 2000 pieces each. 

In course of time it became normal for the craftsmen of a particular 
trade to belong to one caste, so that the bonds which united them. 

; at* Jlinka V. 22, 471. JStukft IL 87. ~ J~~ 

i8oo Jataka IV. 818. isot Jataka No, 531, 

’so* R. SySniaiSstrf’B Hag Tra s , p. 1GG. it.ot AO., Ill 112. 

*•«* J&takft I. 251, V. 2y0f. > AtthaAllmi, p. 111 . »•«• Jataka IV. 224, 225, 88,39. 



became stronger and no outsider would be admitted. There were no 
indentures of apprenticeship and a boy would be learning the particular 
craft from his father and would eventually take the place of his father 
as a member of the guild. The system of education was thus a 
domestic one. The boys had practically no choice of profession and 
wore brought up to the same trade as their father. Where the father 
was living and in good health he would usually train up his son and 
the young craftsman was, from the very beginning, trained up in the actual 
workshop. Moreover, fair and proper training of apprentices was 
assured as the father imparts industrial skill and trade-secrets to a son 
more willingly than any other teacher. Moreover, this system of 
technical education is very cheap and the lad inherits a certain amount 
of skill from his father and unconsciously imbibes much of the technical 
knowledge from the atmosphere of the particular profession in which 
he is brought up. Thus the training was free from the artificiality 
of the school-room. In the collection of jade at the Indian museum 
there is a large engraved bowl on which a family in the employ of 
the emperors of Delhi was engraved for three generations. 1306 

But when birth came to determine the whole course of a man’s occupa¬ 
tion in life, there is little chance of his capacities being always put to the 
best use and each profession may have to tolerate many persons who 
are incompetent or useless in that particular profession but who may 
perhaps do better in some other. Similarly, however worthy or 
desirable an acquisition a man may be, he cannot enter a craft-guild 
unless he was born to it. “ A craft-guild of Mediaeval Europe may 
expand and develop; it gives free play to artistic endeavour. But the 
later craft-guilds of India based on birth is an organisation of a 
lower type; it grows by fission.” In such a craft-guild based on 
birth invention or originality is checked because every craftsman’s 
social prospects are limited to the customary position of his caste. 
The master craftsman’s teaching merely reproduces his old fashioned 
knowledge and does not tend to progress; he looks askance at new 
knowledge and new tools and refuses to be wiser than his ancestors. 
In the sculptures of our old caves and temples and in our woodca rving 
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and metal decorations we see tbe same figure or design repeated ad 
nauseam. As for the training of apprentices, though father is the 
most willing teacher he is not always the best of tutors nor is the 
son always the aptest of pupils. Education does not produce best 
results when both teachers and pupils are chosen by accidents of birth. 
Denying as this system does, equal opportunities to all, it often 
becomes the source of grave injustice to large classes of the community. 

The question now presents itself how far this system of technical 
education discouraged the spread of liberal education among the 
craftsmen. As for the religious side of their education we can pretty 
definitely say that it was not neglected for, though persons other 
than the twice-born castes were in course of time excluded from the 
study of the Vedas they were not shut out from participation in all 
religious rites. To the idealistic mind of the Hindus, art and industry 
are the representation of one aspect of the Divinity which pervades 
every department of life. They therefore transcend the limitation of 
beauty and form in nature and attempt to represent the ideal as the 
only true beauty. Beauty has an absolute existence in the ideal plane 
and is revealed in the mind of the Hindu artist hy God. The Hindu 
artist thus relies more upon the inward inspiration than upon any 
discipline in reproducing the external form. The God who is the source 
of all beauty, rhythm, proportion and idea is Viswakarman. We do 
not mean to say that these deep thoughts were realised and consciously 
expressed by every craftsman; certainly not when tradition had become 
a more habit. But to adopt slightly the words of Nietzsche, those 
who first uttered these thoughts in stone or metal and some of those 
who came after them, knew as well as the wisest ones about the secret 
of life. 

In the Mahsbhilrata Viswakarman is described as Lord of the arts, 
the carpenter of the gods, the fashioner of all ornaments, who made the 
-elestial chariots of the deities, on whose craft men subsist and whom 
a great and immortal god, they actually worship. Viswakarma is not 
only worshipped by craftsmen with offerings and ritual at the beginning 
of their work but there are also numerous charms and songs with which 
be is invoked to ward off disasters and assist them in their work. The 
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tools and implements are also worshipped as they are considered to he 
gifts of Viswakarma whom they are meant to interpret. The artisan’s 
work is also sacred. As it is said in Manu : “ The hand of the artisan 

is always pure.” In Eastern Bengal the women of tbe middle class 
who work at the charka worship Viswakarma on the first day of the 
Bengali year by decorating the charka with flowers and with their 
own hand-drawing and giving offerings of milk, curds and cheera . 1307 
The weavers particularly do not work in Vijaya DasamI, on Ekadasi 
and DvSdasi days and worship the loom, the shuttle, and the weights 
and measures. On the Trayodasl day they begin work anew. The 
tills, the tamlis and gandha-baniyas who deal in spices worship 
Gandheswari on the Baisakhi Purnima day with the prayer “ banijya 
brddhipurbaka sridurgaprtibamo sridurgapujamaham karisye.” 

Coming to the literary side of the craftsman’s education we find 
that in many arts and crafts certain Sanskrit works had to be learnt 
by heart . 1309 These contained traditional rules relating to the particular 
craft, and would not only be learnt hut also explained to the novice. 
Thus in South India there are vastusasfcrls, who know by heart the 
traditional rules regulating the building of houses, who must be consulted 
by those who wish to erect new houses as to all the necessary details 
prescribed by the ancient books . 1309 Erom an extract from a 
Silpasastra quoted by Dr. Coomaraswami in his Arts and Crafts of 
India and Ceylon 1310 we learn that “the silpl should understand the 
Atharvaveda the thirty-two silpasastras and the Yedic mantras by which 
the deities are invoked.” 

Besides this kind of literary education the Indian craftsman also 
came to know something of the doctrines of Hindu religion, folklore, 
mythology, epic and other stories that might be handed down in the 
family or related as the villagers gathered for gossip and discussion in the 
evenings or taught by some wandering mendicant, wandering scholar 
or temple priest. 

1307 Gurnvandbu Bhattacharya’s article on " Viswakarma vrata ” in PrativS, 1S20 ' S. 

1,08 CoomSraswSml—Mediaeval Sinhalese Art, Oh. VI. 

1308 Padfield—Hindu At Home, p. 3. 
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In this connection we may well refer to the Mandasore Stone 
Inscription 1311 of Ivumaragupta and Bandhuvarman which relates how 
a guild of silk-weavers, originally settled at Lata, immigrated into the 
city of DasapUra attracted by the virtue of the king of that place. 
Here some of them learnt archery, some adopted the religious life, 
some learnt astrology and astronomy, some poetry, some became ascetics. 
while others adhered to their hereditary profession of silkweaving. 
This inscription invalidates the notion, too generally entertained that 
the guilds were stereotyped close corporations of crafts busy only 
with their own profession and shows that “ through the autonomy and 
freedom accorded to them by the law of the land they became a centre of 
strength and, an abode of liberal culture and progress which made them a 
power and ornament of the society .” 1313 

§ 5. Medical education. 

In the literature of the Hindus there is a system of medicine which 
is certainly of great antiquity. One of the fourteen ratnas or precious 
gems which the gods are believed to have produced by churning the 
ocean was a learned physician. In the Charaka Samhita 1315 we find 
that Brahma taught Daksa the science of medicine; Daksa became 
the preceptor of the Aswin twins; they in their turn became the teachers 
of Indra and Indra imparted this knowledge to Bharadwaja who was 
sent by a conclave of sages to learn the art for the welfare of the human 
race. -Bharadwaja had Punarvasu, Atreya and others as disciples. 
Atreya’s students were Agnivesa, Bhela, Jatukarna, Parasara, Harita 
and Ksnrai .au. Atreya seems to have taught through the traditional 
method of questions and answers; for each chapter of Hiiirlt Samhits, 
written by his pupil Harit ends with the words “ Said by Atreya in 
answer to Ilarit”. fiasruta 1314 learned the science of medicine from 
Divodasa, surnamed Dhanvantari, King of Benares at bis Himalayan 
etreat. According to Sa'ruta , 1315 Divodasa was the incarnation of 
Dhanvantari, the colebrated physician of the gods in heaven and he, was 
the first to propound the art of healing in this world. • - 
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Arrian 1810 informs ns in his Indica that the study of medicine 
among the Brahmins was in great favour. Strabo says : “ The Indians 

do not pursue accurate knowlege in any line, except medicine”. 1317 
Indeed India attracted even foreign scholars in historic times who 
came to study medicine under Indian teachers. Thus the ministerial 
family of Barmalc under Harun (786-808 A. D.) sent scholars to India to 
study medicine and pharmacology. Even in later centuries, Moslem 
scholars sometimes travelled for the same purposes as the emissary of 
the Barmak, e. g., Almuwaffak, not long before Alberuni’s time. 1318 

That there was a proper provision for the training of a physician 
will be evident from the following description of a doctor who is 
thought fit for service in a hospital, preserved in the Nandi Purana : 

“ The doctor should be well-versed in the religious treatises, experienced, 
familiar with the actions of medicines, a discriminator of the colour of 
the roots of the herbals and well-acquainted with the proper season of 
raising them from the ground, toell- trained with the qualities of the 
juices, (their strength and actions), s3li rice, meat and medicaments, 
trained in compounding medicines, one who knows well of the physique 
of men by intelligence, one who knows the temperament and the 
qualities of the diet, a pathologist who is not idle, well-acquainted 
with the remedial agents for the premonitary signs and sequel® of 
disease, proficient in the requirements of time and place, well-read 
in the medical text-books —the Ayurveda with its eight divisions and c n 
expert in curing diseases by domestic remedies (prepared from handful of 
common ingredients) 

Such medical education was imparted to students in important centres 
of learning like Taxila and Nalanda even in historic times. Jivaka, 
surnamed Komarabhaclicha, who was famous for his special proficiency 
in the treatment of children’s diseases was brought up by Prince Aibhaya, 
son of King Bimbisara and sent by him to Taxila for medical studies. 

1814 Indica, C. 27. isi? McCrindle : Megastbenes and Arrian, 
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He studied medicine there under the great rsi professor Atreya. In 
the Mahavagga 1819 we are told that after seven years’ study he had to 
undergo an examination in which he was asked to describe the 
medicinal use of all the vegetables, plants, creepers, grass, roots etc., 
that could be found within a radius of fifteen miles round the city of 
Taxila. Jivaka examined them for four days and then “submitted the 
results informing his professor that there was hardly a single plant which 
did not possess some medicinal property. 1320 


Thus the study of Medicine at Taxila seems to have bad both a 
theoretical and a practical course. The practical course included a first 
hand study of plants to find out their medicinal values as shown in the 
above ''ccount of Jlvaka’s education. We may also refer in this 
connection to the successful surgical operations executed by Jivaka as 
soon as he left Taxila on finishing his education, for, they show that 
he must have had a previous practical training in such difficult operations. 
According to Hiuen Tsang 1321 the famous monastic university of 
Nalanda also made provision for the teaching of medicine. 


In the Mahavagga (VIII. 26, 6 and 8) we find the qualities of a good 
nurse thus described: “There ai’e five qualities, O bhiksus which, 
vilicn one who waits upon the sick has, he is competent to the task 
when he is capable of prescribing medicines; when he does know what 
(diet) is good nd what is not good for the patient, serving .what is good 
and not serving what is not good for him: when he does Wait upon 
the ick out of love, and not out of greed; when he docs not revolt from 
removing evacuation, saliva or vomit; when he is capable of teaching, 
inciting, arousing and gladdening the patient with religious discourses, 
iphese are the five, qualities, 0 bhiksus, which, when one who waits 
upon the sick has, he is competent to the task.” That provision was' 
made for the training of such nurses will be evident from the following 
description of the staff of a hospital, found in Charaka Samhita (I. XV):— 
<< pj lC staff should consist of servants and companions. The servants 
should be good, virtuous, pure, fond, clever, generous, well-trained in 
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nursing, skilful in works, able to cook rice and curries well, competent 
to administer a bath, expert masseur, trained in raising and removing a 
patient, dexterous in making or cleaning beds, practised in the art of 
compounding medicines, and willing workers not likely to show 
displeasure to any order.” 

A word with regard to the Veterinary science. We have a book 
on Hasti-Ayurveda, dealing with the treatment of elephants written 
by Piilakapya who was a veterinary surgeon in the court of Romapada, 
King of Anga. In the Mahabhlirata we find references to Gajasutra, 
Aswasutra, works on elephants and horses. In the Mahabharata 1322 
Sahadeva is described to have stayed with King Virata as a cowherd 
and he is made to speak of his scientific knowledge of all cattle and 
of the cure of their diseases. Nakula became the manager of the 
horses at the same court and was an expert in the Veterinary science 1333 
on which he has written several works, his “ Aswa-chikitsa ” being 
still extant. 1324 Kautilya also refers to elephant-doctors 1325 and say : 
“ Elephant-doctors shall apply necessary medicines to elephants which, 
while making a journey happen to suffer from disease, over-work, 
rut or old age.” 1326 He also refers to Veterinary surgeons 1327 and 
says: “Veterinary surgeons shall apply requisite remedies against 
undue growth or diminution in the body of horses and also change 
the diet of horses according to changes in the seasons.” 1328 We learn 
from Edict No. II of Asoka that he established throughout his own 
Empire and the frontier kingdoms hospitals for the treatment of men 
and beasts alike. On the Veterinary science there are the works of 
Yogamanjari of Vardhamana, Aswavaidyaka of Eipankara and 
Aswayurveda of Gana. A Brahmin Salotor by name wrote a book on 
the Veterinary art in Sanskrit which was translated into Persian under 
the title of “ Kurrat-ul-mulk ” by order of Ghays-ud-din Muhammad 


1Saa Birataparva, 3rd adbySya. l3as Ibid., 3rd and 12tb adhyfiya. 
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Shall Khilji in 783 A. H. ( i.e ., 1381 A. D.). 13?L> The book is divided 
into eleven chapters and thirty sections. It is curious that without 
any allusion to this work, another work on the Veterinary art styled 
Salotari and said to comprise in the Sanskrit original 16,000 slokas, 
was translated in the reign of Shahjahan by Sayyid Abdullah Khan 
Bahadur Firoz Zung who found it among some other Sanskrit hooks 
which durhig his expedition against Mewar, in the reign of Jahangir, 
had been plundered from Amar Sing, Ranli of Chitor. • It is divided 
into twelve chapters and is more than double the size of the other. 

Kautilya 1330 refers to men “possessed of the knowledge of the 
medic il treatment of trees and plants” (krsitantra-gulmavrk- 
sfiyun edjnah). He even refers to men “trained in such sciences.” 1831 
There is a chapter on Vrksayurveda in the Agni Purana. 1839 
Kamandaka in his Nitisara 1333 also refers to Vrksayurveda. There 
is also one chapter on Vrksayurveda in the Brhatsamhita. 1334 
Bhattapala in his commentary on this chapter refers to three other 
authorities on Vrksayurveda —Kasyapa, Parasara and Saraswata. 
Professor Winternitz 1335 contends that these references indicate the 
existence of a rich literature on the subject, proving thereby the 
later origin of the Arthasastra. The conclusion may be tempting 
but the evidences before ns do not enable us to speak with certainty 
whether treatises actually existed, because a great part of the technical 
knowledge might have been in a floating state simply handed down 
from the experts to their pupils. 

There are passages in Charaka and & usrdta Samhitas and in 
Boabaprak'tsa which prove the importance of the study of plants in all 
their aspects to the would-be physician. Hence the student of medicine 


xeso Arthasastra. (R. Syamas'Sstrl’s Eng. 

Trane), p. 112. 

*»** Ibid. 

*®*2 Ch. 283. 

**»» 12th fiarga, 6L, 17. 

Ch. 54. 

*«»• 11 KautiUya Artharfi&tra Pro!, 

Winternita *n the Calcutta Review, 


iaao The translator makes no mention in it 
of the work on ths same subject, 
which had been previously transla¬ 
ted from the Sanskrit into Arabic 
at Bagdad under the name of 
Kitab-uI-Baitarat (Elliot’s Histo* 
rians of India, Part I., pp. 2 j3, 264, 


April, 1924. 





was enjoined to learn of the plants from those who were likely to 
know' them—those who lived in the forests or were in some way concerned 
with them. Thus we are told : 

“ Ousadhlrnamarupavyam janantehyajapa bane 
Abipaschaba gopascba ye chanve banabssinah—Charaka. 


“ GopalastSpasabyadha ye chanye banacharinah 
Mulaharascha ye tevyo vesajabyektirisyti—Susruta. 

“ Avira gopala pulindatapasah 
Panthastathanyepi cha banyaparagah 
Pariksya tevyo bibidhausdhavidha 
Easadi laksyani tatah prayojayet—Bhavaprakasa. 

The seeker after knowledge is to learn from the shepherd, cowherd, 
goat-herd, fowler, the devotee and hermit in the forest, those living 
in or having any connection with jungles. He should learn of the 
plant from them, examine it and after due enquiry accept the identification 
(of the plant) as valid. The fact that these men were likely to talk 
in Pr3krt or in different dialects need not frighten him: that would not 
deter him in his progess; as we find— 

“ Prayo janah santi banecharaste 
. Gopadayah prakrtanamah saingnah 
PrayoganarthS bachana prabrittir 
Yasmat tatah prakritamityadosah ” 

— Dhanwantari Nighantu. 


Again—* 

“ Ekantu nSma prathitatn bahiinSm 
ekasya namani tatha bahuni 

Drabyasya jatyakritibarnabirva- 

rasapravabadirgunairbhabanti 


BaMnyatafi prakrtasamskrtSni 

n3mani bijnaya bahumscha prstwa 

DrstwS cha samsprshya cha jstilinge • 
badyadvisaga vesajamSdarcna.” 

—Dhanwantari Nighantu, 



These may excite laughter in modern people—considering that the 
knowledge one may expect to learn therefrom must he of a very crude 
nature indeed. But a little reflection would point otherwise. 
Dr. George Watt has remarked in his invaluable book “ The Dictionary 
of the Economic products of India : “ There are, for example, numerous 

forms of DhaturS known to the native expert that would be utterly 
unrecognisable in the herbariums, like the form of Aconitum Napullas, 
some of these are poisonous and others comparatively innocuous. The 
shepherd will dig up and eat one form of Aconite but eschew another, 
recognising it as a violent poison. But to the Botanist they are 
undistinguishable. This same knowledge is prevalent regarding the 
form of Dhatura. That we should longer remain entirely ignorant of 
these facts is doubly to be regretted since we are alike unable to check 
criminal abuse and to take full advantage of the meritorious forms.” 
It is no wonder, therefore, to find that the student is enjoined to go 
to the Himalayas 1336 and the Yindhyas in search of plants. Thus we 
read in Charaka and Sarangadhara : 

“ Ousadhinam parabhumirhimabana sailasattamah ” — Charaka. 

“ A g nay a bindhyasailadya raumyo Himagirirmatah 

Atastadausadhanisyuranurupfini hetuvih” —Sarangadhara. 

We have also— 

“ Jivakarsavakau jneyau Himadrisikharodbhabau ” 

—BkSvaprakasa. 

“ Mahamedavidah kSndo morangadau prajayati ” 

—Bbr.baprakasa. 

“ Amlabetasah chotdese prasiddhilh ”—Bajanighantu. 

Passages like these describe at once the place of the study of Botany 
in the scheme of Hindu medical education as well as indicate the vast 
laboratory of the Indian continent which the student had to use for 
observation, experiment and collection of specimen. 

j308 Compare: “ He who thinks of the Himalayas though ho should not sse him, is 
greater than ho who prforms all worship in Kali Skandhaptn3n», 













CHAPTER IX. 

FEMALE EDUCATION IN ANCIENT INDIA. 

Scholars hold widely divergent views about female education in 
Ancient India. In the Rgveda 1337 Indra himself has said: The mind 
of woman brooks no discipline, her intellect hath little weight. 
But there are passages in the Samhita portion of the Vedas which refer to 
female education. Thus we read : 

Adhenabo dhunayamtamisiswlh sabardudhah sasaya apradugdhah 
Nabya nabya yubatayo bhabantirmmahaddcbanamsuratwamekam ” 13 3 8 
“An unmarried young learned daughter should be married to a 
learned bridegroom. Never think of giving in marriage a daughter of 
very young age. ” 

“ Upayamgrhitosyadityevyastwa 
Visnuragayaisate somastam raksyaswa m3 twadavan. 5,1 33 9 

“ A daughter who has observed brahmacharya (i. e., finished 

her studies) should be married to a bridegroom who like her is learned. ” 

“ Brahmacharyena tapasa raja rastram biraksati 
Acharyo brahmacharyena brahmacharin michcbato 
Brahmacharyena kanyayubanam bindyate patim. ” 1340 

“ A king by observing brahmacharya (the vow of study) can protect 
his kingdom easily. An acharya can impart education to his students if 
he has himself observed his brahmacharya (vow of studies). A young 
daughter after the observance of brahmacharya (vow of studies) should 
be married to a young man ”. 

We shall now adduce evidences which go to show that women in 
those early days enjoyed the right to utter the sacred mantras. Thus 
in the Aswalayana Srautasutra (I. 11) we are told : 

“ Imam mantrarn patni pat bet Vedam patnai pradava bachayet 
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“The wife (of the sacrificer) should recite in a sacrifice this 
mantra. Placing the Veda in the hand of the wife, have this mantra 
recited by her.” Again— 

“ Patnya api mantrapathobhabatyebetyadi ” 


In Aswalayana we find— 

“ Agnaye swaheti sayam juhuyat 
Suryaya swaheti pratastusnim dwitiye ubhayatra”. 

Govila Grhyasutra is quite explicit on the right of women to perform 
the Agnihotra with Vedic mantras :— 

“ Kamam grhyegnau patnljuhutat pratarhomau 
Grhapatnigrhya esognirbhabatiti.” 1341 


Again— 

“ Dhrubamasi dhrubsham patikule bhuyasamamusySsabitipatinama 
grahiyadStmanascba ” 1342 

“The wife should utter the mantra ‘Dhrubaha’ and then pray to 
God for ability to live in her husband’s house in safety and steadfastness 
and then utter her own name as well as that of her husband, ” 

In Paraskara Grhyasutra we are told : 

“ Striyopi mantrena tamaruhya ” 

“ After reciting the mantra the wife’should seat herBelf on the seat. ” 

We are further told in the Sitmkhayana Sutra— 

“ Ghnabantam kutayinam rSyaspoyam sahasrinam 
Vedo dadhatu bsjinam, iti vedepatnlm bachayati ” 

“ The women folk should mutter mantras beginning with Ghrtabantam 
etc. 
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“ Patni pannejanlrgmhati pratyantistyantibasubhyo rudrevya aditevya 
iti. ” 1343 

Pacing the Western direction while standing with a potfnl of water 
in her hand for sacrificial purpose, the wife should utter the mantra 
“ basuvyo rudrevya etc. ”. 

Again— 

“ Savitri prasutii daibya apa undantu tanuh dirghayus twayarbachas 
iti. ” 1344 

At the time of the boy’s chudakarana, the mother should utter 
the mantra mentioned above ”. 

JaiminI in his Ptirva Mimamsa 1345 says : 

“ Tasya yabaduktamasirbrahmacharyamatulyatwat. ” 

“Women like men can bless with Vedic mantras and observe 
brahmacharya (the vow of study).” In Latyayana Srautasutra 1848 we are 
told that even the maidservants should utter “ idam madhu etc. 

Again— 

“ Grhapaterdasyonabanudaharanan purayitwS pradaksinam mSrjsliyam 
Parlsurhaimaha idam madhwidammadhwiti badantyah panchsbaraddhyah 
panchasatam pararddhyUh panchbimsatih sampratab ”. 

Now it may be argued that the utterance of the mantras need not 
necessarily mean the regular study of the sacred texts. But n the 
commentary on Govila Grihyasutra I. 3. we are told— 

“ PStnimadhyapayet kasmat patnljuhuySditi bachanat, nahi 
khalwanadhitya saknoti patni hotumiti ”. 

11 The female-folk should be taught, for without such studies they 
cannot perform Agnihotra 

18 * s . Apnstamva grautasfltra XII, 5. 12. l3 ‘* Piraskara Grhyaeutra IX. 2. I, 
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Again in Govila Grhyasutra 1347 we find: “ Yachchamnayo bidagdhyat 
{ The woman should read me (Yeda) 

In LStyayana siltra 1348 we are told: “ Patni cha “The wife also 
(should sing the Sama Yeda). 

That women used to read MlmamsS philosophy and even to teach 
others is evident from Patanjali’s Mahabhasya where after the sutra 
“ Anupasarjanat ” we read— 

“ KSsakrtsnena prokta mimamsakasakrtsm. 

Kasakrtsnlm mimamsamadhitesau KSsakrtsna brahman! ”. 

“ The Brahmin female who had studied the mimamsS-sastra written 
by the sage KAsakrtsna is called KSsakrtsna ”. 

Again it is written in the Vartika after Krdanta (iguscha)— 

“ Striy3map2dsna upasamkhySnam 

TTpetySdhiyatesyah s3 upSdhyayi **. 

“ The woman going near whom one reads is called UpadhySyl. 

There were also women or girl-students, Kathi and Bahvrchi being 
known by the different sakhss. 1149 

Moreover, the adhikaranas (aphorisms) of Jaimini in his Purva 
MlmamsI 1880 which turns on the text “ Darsapurnamasyabhyilm 
swargakamo yajeta ” when read in the light of the comments of Sahara 
Swam? lead to the broad conclusion that in respect of rights to perform 
one wf the Vedic commands, women are on a level with men. The way 
in which this commentary on the adhikarana is described by Sahara 
Swim! (in his Jaimini’s Mimlmsa-darsan) and by MadhabScharya (in 
his Jaimini’s Nyaya-nutlil-vistHra) shows that the text of the Vedas 
“ swargakSmo yajeta” is a typical command, so that all rights which 
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men have under the Vedic law are in . Jaiminl’s view equally shared 
by women. Sahara Swam! in his commentary, has headed the third 
adhikarana of Chapter I of Jaimini’s Mimansa Darsan as “ the 
adhikarana that deals with the equal rights of men and women in the 
performance of sacrifices etc.” The word ‘ etcetra ’ lends corroboration 
to the view that the right of men and women were equal in respect of 
all commands contained in the Yedas. Partha Sarathi Misra in his 
Sastradipika takes the same view. Madhabacharya in his Nyaya-mala- 
vistara 1351 says:—“ Asyaibadhikaranasyanusarena astabarsam brahmana- 
mupanl yata tamadhyapaylta ityachapi striyapyadhikarah.” Thus 
according to Madhavach^Crya, a girl of the twice-born classes has as much 
right to be initiated at the age of eight years as boys of the same age 
and is entitled equally with them to study the Yedas. 

The text of Yama quoted below shows that in very early times 
maidens used to tie the sacred cord (sign of initiation) to study the 
Yedas and to recite the Savitrl, the most sacred of prayers : 

“ Purakalpe kumarina mounjibandhanamisyte 
AdhySpanam cha vedanam savitri badanam tatha.” 13 s " 

There was a similar initiation for girls in the Vedic age. The 
reference to the sacred vesture or triple thread of Saraswatl bears clear 
evidence to this effect. The girdle tied round the boys’ waist at the 
initiation has its counterpart in the girdle tied round the wife’s waist at 
sacrifices which represents her upanayanam according to the 
Brahmanas. 1353 It may be noted in this connection that among the 
Parsis who are descended from the same Aryan stock as the Hindus the 
custom of tying thread both by men and women prevails. 

Ilarit, one of the earliest of sages, describes that all the four stages 
of life including that of studentship were open to women and that 
both the sexes had a right to utter the mantras (Vedic texts). 1864 

1361 Bombay edition, p. 335. 1863 Yama quoted by Par&ara AfSdbavva. 
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Kstyayana Samhita 1355 says: “If it (the rite of serving the sacred 
Tire) cannot be performed by one, they (i. e., the wives) should, either 
according to seniority or ability, severally or jointly, perform the rite, 
according to their own light and knowledge of the scriptures .” Paksa 
Samhita 1350 says: “The household of men has the wife for its root, 
if she follows the Vedas 

In Hemadri we read — 

“ Kumarim siksayet vidyam dharmanitau nibisayet 
Dwayoh kalyanada prokta ya vidyamadhigachchati 
Tato barilya bidusi kanyS deyah manisivih 
Esa sanatanah pantha rsivih parigiyate 
Ajnatapatimaryyadamjnatapatisebanam 
Nodwahayet pita balamajnatadharmasSsanam.” 

“ The girl should he taught Yidya and Dharmaniti. The girl who 
is endowed with learning brings good to the family of her father and 
of her husband. The parents should give a fit daughter in marriage 
to an educated bridegroom—this is the opinion of the sages. So long 
as the girl is ignorant of patimaryyada, patasebana and dharma-sasana, 
so long her father should not give her in marriage.” 

Again in the MahSnirvanatantra— 

'* K-nySpyeba p5laniy5 siksaniyatiyatnatah.’’ 

“ The daughter also should be properly educated and taken care of.” 

As a matter of fact we find that some of the hymns of the Egveda 
were o:iginally given through women; through their mouths the sacred 
mantras were spoken which in later times their daughters were not 
allowed to study or repeat. Viswavara, a lady of great learning, composed 
11 e , k in the 5th mandala fourth asthaka 28th sukta of the Egveda. 
Lopemudra was the author of the rk in the first mandala second astaka 
fourth adhyUya one hundred and seventy-nineth sukta of the Egveda. 
■tpaiS was the author of the rk in the eighth mandala, sixth astaka, 
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sixth adkySya, ninety-first sukta of the Rgveda. Mswati was the 
author of the rk in the seventh mandala, seventh adkyaya, twenty-fourth 
sukta of the Rgveda. Gkosa, Atrieyi and Paulaml were also authors 
of mantras and rose to the rank of rsis. Godka, Brajaya, Juhu and 
Devasuni also rose to the rank of rsis. 

Two very interesting incidents described in the Brhadaranyaka 
Upanisad may be referred to in this connection. The great king Janaka 
of Videha once performed a sacrifice, at which the most learned Brahmins, 
including those from Kuru and Panckala countries, were present. 
Janaka wished to know which of those brahmanas was the best read. 

So he enclosed a thousand cows and ten padas of gold were fastened 
to each pair of horns. And then Janaka spoke to the assembled 
brahmanas: “ Let the wisest among you drive away these cows.” 
Yajtlabalkya, the great philosopher, asked his pupil to drive them aw ay. 
Then the other brahmanas became very angry and one after another, 
they plied Yajfiabalkya with questions. Yajfiabalkya silenced them all. ' 
One of his interlocutors was the venerable lady Gargi,’the daughter 
of Vachakru. She stood up in the midst of the assembly and held a 
philosophic discussion with the great Yajnabalkya, till the latter 
remarked: “0 Gargl, do not ask too much, lest thy head should fall 
off. Thou aslcest too much about a deity about which we are not to 
ask too much.” Gilrgi stopped for the moment but some time after 
she rose again and began with the proud remark : “ Venerable brahmanas, 

now I shall ask two questions. If he will answer them, none of you, 

I think will then be able to defeat him in any argument concerning 
Brahman.” The two questions were on Brahman, described as 
Limitless in Time and Space but in whom exist Time and Space. 
Yajfiabalkya answered these questions. 

The second incident is also connected with Yajfiabalkya. “ Maitreyi ’ 
said he, “ verily I am going away from this my house into the forest. 

Let me make a settlement between thee and that K5ty5yaui, n>y other 
wife.” Maitreyi said: “My lord, if this whole earth full, of wealth, 
belonged to me, tell me should I be immotal by it. ho replied 
YSjfiabSlkya. And Maitreyi said: “What should I do with that 


by ■which. I do not become immortal ? What my Lord knoweth of 
immortality, tell that to me.” Yajnabalkya replied: “ Thou who art 
truly dear to me, thou speakest dear words. Come, sit down, I will 
explain it to thee, and mark well what I say.” Then followed one 
of the most abstruse philosophical discussions about the Universal Self, 
and its relation to the Individual. 1357 These two incidents eloquently 
testify to the high position, learning and mental equipment of women 
in ancient India, to which it will be difficult to find a parallel in the 
History of the world. 

From the Kausitaki Br^hmana 1358 we learn that an Aryan female 
Patliyiivasti went to the north, studied there and obtained the title 
of vak i. e., Saraswati. 13 50 Two directions given in the Aitareya 
Upanisad 1380 imply that elderly married ladies were permitted to hear 
Ved&ntic discourses. The Upanisads mention several other women as 
teachers but it is not clear whether they were married. In this connection 
wc may note that women were taught some of the fine arts like 
dancing and singing which were regarded as accomplishments unfit 
for men. 1 * 01 . 

Evidences of ladies taking part in advanced Yedic studies are found 
in stage directions in the Taittiriya Aranyaka 130 * and Aitareya 
Upanisad 1863 where ladies are directed to leave the hall of learning 
when some principles of gynecology came to be explained, which are 
indelicate for the female ear. The introduction of Uma in the Kenopanisad 
is illustrative of the great regard the poet and sage had for the educative 
power o r woman, even as regards the highest metaphysical truths 
and their teaching. A kumari GrandharvagrhitS is quoted as visesavijna 
(of excellent intellect) in the Kausitaki 130 * and Aitareya Brshmapas 
(V. 29) Some of the women-saints are mentioned, e. g., GSrgi, Vnchaknavi, 
Vadavft, Pratidheyl, Sulava and Maitreyi. ,136B 


S. B. E. Yol. XV., pp. 108f. 1888 VII. 6. 

13bb Muir— Original Sanskrit Texts, p. 388. 1380 II. 1. 
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. , we are told that Kaus'alya at the proposal of the 

installation of Rama as Yubaraja offered oblations to the Fire with 
mantras:— 


“ ' ja hshaumabasana drsta nityam brataparayana. 

A S nil P Yuhotisma tada mantrabatkrt mangala .” 1366 

Similarly ^when Ball was going to fight with Sugriva the former’s 
wife Tara performed swastyayana with the muttering of mantras, 
.gam we find Tara, the widow of Bali while asking Rama who had 
vn ed her husband to kill her also address Rama thus: “See, husband 
and wife are both not separate beings, this is proved by woman’s right 
to sacrifice and the evidence of the Vedas.”* 3 6 7 Indeed that Sita 

was well-versed in purabrtta and in dharmaniti is evident from her 
talk with Rama when she is dissuading the latter from undertaking 
the task of ridding Dandakaranya forest of the Raksasas. 1368 

In the MahSbhSrata 18 9 we read of fcba, a brahmana lady who 

was well-versed in the Vedas— ‘ y 

Atra sarma $iva nama brahman! VedapSraga.” 

In the Santiparba>»*» we are told that when on one occasion 
King Janaka was intent on embracing sanoyitsa, his wife dissuaded 
b,m from this resolve after proving to him the superiority of the 
gaihasthya asrama from the Vedas and the sastras. In the Santiparba 1371 
we are also told of one princess sulava by name, who asked by tho 
king (Janaka) about her identity replied : 

" Sakam tasinin kule jata vartayarsati madbiddhyo 
Binita moksadharmesu eharamyekSmunibratam . 55 


1366 Ayodhy&kanda, 20tb adhyaya, si. 55, KiskindhySkapda, 24 sarga. 

Aranyakanda, 9th sarga, isqs B&n&parva. 

lo7 ° 18th adhyaya. In the Rgveda we have a housewife reminding her husbai that 
the ancient sages did attend to the begetting of progeny and did not consider 
their spiritual progress hampered thereby. (Rgveda VIII. 31, 9; I, 179, 2* 
V. 61, 8; Y. 78, 4; YII. 76, 3 ; Taitt. Brain, IIL 3. 3, 
i 3 o^ s |j a dhyaya. 
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She then delivered to Janaka a learned discourse on Toga, SamSdhi and 
ALoksa. In the Udyogaparba we are told that a woman Badula by name 
taught Rajadharma to her son herself. 

A brahman a lady Lilavatl was the author of the celebrated Algebra 
which found its way to Europe. 

From the Lalita-vistara we learn that even at the time of Buddha 
girls had a right to study the sastras and were taught to read and 
Write. Thus Gautama says : “I shall need the maiden who is 
accomplished in writing and in composing poetry, who is endowed with 
good qualities and well-versed in the rules of the sastras.” 1373 
Another passage may be cited from the same work to show that 
the education of girls of the highest class not only , enabled them to 
discharge their domestic duties and to take interest in the concerns 
of life but also dowered them with an attitude of openness to the 
reception of new ideas. The wife of the Buddha was bold enough to 
put the question : “ So long as my behaviour, my qualities, my prudence 
remain undisturbed, why need I a veil to cover my face with ? ” 13 7 3 
It must he concluded therefore that the girl of this period was no domestic 
drudge and had her individuality and free opinions within limits. 

In course of time the right of initiation and the right to study the 
Vedas or sacred literature generally were denied to women. It is impossible 
to fix decidedly the time when such a retrograde movement commenced. 

But from the following aphorism of Jaiminl it is apparent that a school had 
Li Jai mini’s time already sprung up, of which the sage Aitisayana was 
the exponent which maintained the "view that women were not entitled 
to perform Vedic sacrifices :— 

“ LingabisesanirdesSt punyuktamaitis3yanah” 

“ As the particular gender is specified it refers to males so says 
(the sage) Aitisayana.” A study of Jaimini’s aphorisms on the Vedic 
text ‘swargakilmo yajeta’, referred to above will not fail to impress even 
the superficial reader with the forcible and vigorous reasoning with 
which ,Taimin'! refutes the arguments of the opposite school and claims 
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for women equality with men in respect of personal and proprietory 
rights. It also appears from the following aphorism of Jaimini that 
the sage Badarayana supports the view taken by Jaimini:— 

“ J at ini tu badarliyanobisesat tasmat strayapi pratiyate 

jatyarthyasyabisistyatwat.” 

BMarayana says that any one (whether man or woman) belonging 
to the three regenerate classes is entitled to perform sacrifices as there 
is no class distinction in the word (swargakamo); therefore, woman 
also is included because the thi'ec regenerate classes consist of men and 
women alike.” 

It may perhaps be objected that Jaimini was merely fighting for 
a theory and that when claiming for women equality with men in the 
performance of Vedic sacrifices and in the study of the Yedas, ho was 
breaking away from the conventional feeling of his time. But the 
objection loses all force when we turn to the evidences, to which reference 
has already been made, of the right of women to Yedic study furnished 
by the Yedas and the Sutras both of which preceded the Smrtis in 
point of time. 

When we come to the Smrtis we find that the women were thought 
incompetent to perform sacrifices 1374 and to read the Yedas as they 
could not be initiated. Manu, 1375 for instance, says that initiation 
of women consisted in their marriage: “ The nuptial ceremony is stated 
to be the Vedic sacrament for women and to be equal to the initiation, 
serving the husband (equivalent to) residence in the house of the 
teacher and the household duties the same as the worship of the 
sacred fires.” 

Medhatithi and Narayana, two of the commentators oi Manu, add 
the gloss that by Vedic sacrament is meant the sacrament having for 
its object the study of Vedic texts. Kulluka in his commentary hints 
that by prescribing marriage in the place of upanayana, it is implied 
that women must not be initiated. Vijnsneswara in his comment on 
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sioka 15 of Ysjnabalkyasmrtij in the chapter on AchSra, says that 
initiation for women means marriage. If they could not be initiated, 
it follows that they could not study the Yedas. In another verse 
Manu makes the position clear. In Chapter IX. verse 18 the sage says : 
“ Por women no sacramental rite is performed with sacred texts; thus 
the law is settled ; women who are destitute of strength and destitute of the 
knowledge of Yedic texts are impure as falsehood itself, that is a fixed 
rule.” In Jaganniitha’s opinion, this text indicates the exclusion of 
women from the study of Yedic texts. There is also a text of Yama 
v'kich ordains that women are forbiddin to utter Yedic mantras. In his 
comment on s'loka 30, Ch. XIII of NSradasmrti Asahaya remarks— 

“ Tathahi sSstr5dhyayan2dhikSritw3t sastramatropajivi dharmadharma- 
jfiSnahliabat swatantrya bartamanatwena purusapSratantrya bhabat 
tenopadesasaingachcha.” 1376 

The reason for dependence is that women have no right to study 
the sastras and consequently lack the knowledge to decide between right 
and wrong between Dkarma and Adkarma since such knowledge is 
dependent on the sastras. We read in the Srimat Bhligabad Puriina 
that women in common with the sudras were declared incompetent to 
hear the Vedas. This retrograde spirit is also correctly indicated by 
Megasthenes who came to India in the 4th century B. C. He says : 
"The brahmanas do not communicate a knowledge of philosophy to their 
wives.” But ho admits that some women did pursue philosophy. 

It is probably the early foreign invasions of India that may account 
for this exclusion of women from Yedic studies. In almost everv 
nation of the world in the primitive stages of its development, the 
early ideas about the inferiority of the female sex prevailed; woman 
was not regarded as a person, she was not recognised as a citizen. “ In 
fact, s ic was not a unit but a zero in the sum of human civilisation ” 1877 
and it is very probable that the conquering mlechchas entertained 
those notions. When the people of Hindustban who had already attained 
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to a high degree of civilisation came in contact with their first foreign 
rulers far less civilised than they, they might have adopted those rules 
concerning the position of women which belonged peculiarly to an 
imperfect civilisation. 

Prom this time the education of girls came to be entirely domestic 
and vocational, in the sense that they were being prepared for that 
which was considered a woman’s principal work—the duties of tne 
household. Indeed as the men were devoted more and more exclusively 
to social duties, to learning or teaching or were plunged in the delights 
of a dreamland beyond the tomb or the cremation ghat, they iad 
to be freed from worldly worries by their wives. Thus according to 
datapath a Brahmana 13 7 8 weaving is the function of women. Weaving 
is also a domestic occupation for women in the Jntakas. 13 ' 3 Among 
the qualities winch, according to Anguttara NikSya 1380 every woman 
should be endowed with, we find that she should be skilled in spinning 
and weaving, must be intelligent enough to do and manage household 
affairs and must preserve the earnings of her husband. The Dhammapada 
commentary 1381 tells us that pounding rice and cooking are some of 
the duties of a household woman. SukrachSrya 1381 says: “The 
woman should be assistants in the functions of the males, viz., 
agriculture, shopkeeping etc. The woman should practise music, 
gentle mannei’s etc., according as the husband is master of these and 
perform the winning arts etc., with regard to him ”. VatsySyana 
in liis Kiimasutra 1383 enumerates among others the following duties of 
married wives: — 


“ She should arrange to plant in her garden rows of flower plants 
such as Kubjaka, Amalaka, MalliklT, J3ti, Kurundaka, iNabamallik.i, 
Tagara, Nandyvarta and other plants. There should also be rows of 
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trees such as Biilakosiraka, Pataleka and others and the ground should 
be kept attractive in appearance. 5,1384 

“ She should secure the seeds of various medicinal herbs and 
vegetables such as Mulaka and sow them in time ’\ 1385 

“ From the curds that remain after their daily consumption, she 
should extract its essence (butter) as also oil from oilseeds, sugar and 
jaggary from sugarcane, spinning of thread from out of cotton and 
weaving cloth with them, the securing of Sikya (a sling for placing 
vessels suspended from ceilings), of rojies (for drawing water) of strings 
(for tying cattle), of barks (for making cloth out of them), looking after 
pounding and grinding (of paddy, rice, etc.,) finding some use for 
achama, munda (scum of boiled rice) tusa (husk or chaff of grain), 
kana (broken rice), kuti (bran) and aiigara (charcoal), knowledge 
(remembering) of wages of servants and their disbursements, the care 
of cultivaotin and welfare of cattle, knowledge of constructing conveyances, 
looking after sheep, cocks, lavakas, parrots, cuckoos, peacocks, monkeys 
and tieor, the reckoning of daily income and expenditure and making 
up a total of them all — all these are the duties of a wife ”. 1386 

“ Looking after purchases and sales and incomes and expenditures— 
these also should be carefully looked after ”. 1387 

“ She should consider the annual income and expenditure 
accordingly”. 1888 

“ She should excel other women of her rank and birth in cleverness, 
in her km wledge of arts (sixty-four in number) appearance, art of 
cooking .”. 1489 

Manu 1390 says: “They (women) should be employed in looking 
after the expenses of the household, in maintaining the cleanliness of 
their persons and of the house and in looking after the beddings, 

■ aring apparel and household furniture”. In another place Manu 1391 
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refers to nursing as contingent on the wife of a man. Kautiiya 1303 also 
refers to the cutting of wool, fibre, cotton, panicle (tula), hemp and flax and 
of spinning threads by women of all classes and castes. 

The training for all this began in the girl’s own home under the 
supervision of her mother and when she was married and went to live 
with her husband, it would be continued ow'ing to the Indian custom 
°f the non-separation of the family, by her mother-in-law. The 
injunction that she should be employed in the collection and expenditure 
of her husband’s wealth would mean that she had some knowledge of 
accounts, however elementary it may be. But as there was no school 
for girls and no time was fixed for the commencement of their education 
(the right to initiation being prohibited now) it is likely that the 
intellectual side of female education received no special care and was 
left to circumstances that might be. But although shut out from the 
study of the Vedas and from performing a sacrifice, apart from her 
husband, the performance of certain religious duties was specially 
enjoined for her and in addition to receiving instructions in the rites 
and ceremonies in which she was expected to take part a woman w r ould 
become acquainted with something of the vast heap of mythological 
stories and folk-lore which had been handed down and accumulated 
in India from ancient times. Indeed, literacy and education did not 
go hand in hand in the case of Hindu women. Many of them were 
perhaps illiterate but all were well-educated inspite of that. This was 
a fact, strange though it may seem to the Western mind, and it was 
accomplished on the strength of the religious ideal of life and by means 
of the home as the centre of all activity. 

Vatsyayana in his Kamasutra has however preserved for us a liberal 
scheme of female education. He says :— 

“ A woman should study Kamasutra before she attains her youth. 
A married woman should study it with the consent of her husband. 
The acharyas are, however, of opinion that because a woman is uo u 
permitted to study sastras according to the Hindu religious texts and 
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also because she is not fit to receive this kind of learning, there is no 
need giving here the courses of training which a woman has to 
undergo.” 1308 


“ But Vatsyayana considers that women should be taught the 
principles of these sastras and their practical application. As the 
teaching of these principles to women requires the study of these sastras 
on the part of the teachers the laying down in the Kamasutra of the 
method of training the women, is not out of place. And thus the 
practical knowledge of Kamasutra gained by women is dependent on this 
sastra though remotely.” 1394 


“ Such a result is not confined to the Kamasutra only. The fact 
that a large majority of people secure a knowledge of the principles of 
various Astras without themselves studying them, is observed in very 
many other instances. In all parts of the world there are only a few 
who hate studied or are fit to study the sastras. But the principles 
of them are intended for all people and understood by various 
means.” 18 " 


“ There are however, certain women such as courtesans, princesses 
and daughters of noblemen who have their intellect sharpened by a 
direct study of the sastras. 1 * 86 

“Bor these reasons a woman may learn sastras as well as the 
applicati >n of their principles or either of them from a person in whom 
she may have confidence.” 1 * 97 

" A woman should learn in her girlhood, alone in private, the 
sixty-four kinds of sexual knowledge which can be understood by practice 
only” 19 " 

“The teachers of girls are:—(1) a daughter of her nurse who has 
beer brought up with her and had intercourse with man (2) a woman 
friend who speaks in a frank manner and has likewise hod intercourse 
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with man (3) her mother’s sister of her own age (4) an elderly woman 
servant who is trusted and is to the girl like her mother’s sister (5) A nun 
that previously had sexual intercourse with man and (6) her own elder 
sister, because of the trust reposed in them by the girl." 4399 

“ The author enumerates hereunder the 64 kalas or arts. 

1. Gitam—singing. 

2. Vadyam—playing on musical instruments. 

3. Nrtyam—dancing. 

4. Alekhyam—painting. 

6. Visesakaclihedyam—cutting of leaves etc., in the form 
of certain figures to serve as marks on the forehead. 

6. Tandula Kusum&valivikara—arrangement on coloured 
rice-grains and flowers of different colours, in various 
forms as an ornamental exhibit at the time of the 
worship (of a deity etc.). 

7. Puspastaranam—covering the floor of a hall or room 

with flowers. 

8. Dasana-vasanangaraga—colouring the teeth, clothes 

and body. 

9. Manibhumikakarma—in certain parts of the house 

studding the floor with precious stones etc. 

10. Sayanarachanam—arrangement of bed according to the 

taste and condition of persons. 

11. UdakavSdyatn—playing on water so as to produce a 

musical sound as if from a drum (jalataranga). 

12. TJdakaghiita—striking (at others) with handfuls of water 

or by squirting it through some instrument such as a 
syringe. 
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13. Chitrascka yoga—Various kinds of preparations by 

compounding drugs and other medicinal substances 
or spells against others (enemies chiefly) to disable 
or deform them. 

14. Malyagradhanavikalpa—stringing flowers into garlands 

for the purpose of wearing or worshiping (an 
image etc). 

15. Sekharapidayoga—striking flowers in the form of 

sekhara or apida (two kinds of head-ornaments). 

16. Nepathvaproyaga—ways of dressing and decorating oneself 

with flowers or ornaments. 

17. Karnapatrabhanga—making some kinds of ear-ornaments 

out of ivory, conch, etc. 

18. Gandhayukti—preparation of perfumatory articles. 

19. Bhusanayojana—making of new ornaments or 

improving old ones with the insertion of precious stones 
etc., or the proper way of wearing ornaments. 

20. Indrajalayoga—producing illusions by playing trickery. 

21. Kanchumarscha yoga—some preparations out of drugs 

to increase virility and the strength of the body. 

22. Hastalaghava—nimbleness of hand by which one is 

able to do things easily and quickly. 

23. Vicbitrasaka-ynsha-bhaksyakriyS—preparation of varie¬ 

ties of food, vegetables, soups and sweatmeats and 
other dishes. 

24. Panak'rasaragasavayojanani—preparation of different 

kinds of drinks including intoxicants. 

25. SUchivanakarmani—needleworks of various kinds, 

sewing, etc. 


26. Sutrakrda—playing with strings of threads. Some 

tricks by which threads cut or burnt are made to 
appear as unbroken. Or this may be interpreted like 
this—some plays in which dolls are made to dance 
and play by means of threads attached to them from 
behind. 

27. Vinadamaruka vUdyani—playing on Vina and Damaruka 

(a kind of drum). 

28. Prahelika—proposing and solving of riddles. 

29. Pratimala—amusing way of reciting slokas (verses). 

One person recites a sloka, another person following 
with another sloka that begins with the last letter of 
the previous sloka. This is commonly known as 
“ Antadi ” — i. e., the end of the one (sloka) is the 
beginning of another s'loka. 

30. Durvachaka yogah — participating in reciting slokas 

(verses) difficult both in meaning and pronunciation 
(producing harsh sounds after a laborious pronunciation 
of words). 

31. Pustakavachanam — reading in melodious tones standard 

works such as the Pa may ana and the MaliabhSrata. 

32. Natakakhyayika-darsanam—knowledge of dramas and 

stories. 

33. Kabyasamasyapuranam 1400 —a quarter or part of a Verso 

(sloka) —the last quarter generally—being given, to 
compose the other parts of the verse. 

84. Pattikavetra vanavikalpa—making of different artiolea 
of furniture (cots, seats etc.,) from canes and reeds. 

Rijatarnngini (IV. 4(5) refers to saraasya (Stein—The Obrc iejes of Kaslnncrq, 
Vol. I.,*p. 124, 
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85. Taksakarmani—cutting into required shapes, certain 
materials—wood, metal etc. ; making from gold, 
steel, wood, silver or any other substance, unnatural 
forms of male organs for using them as substitutes 
in sexual intercourse (these are called Apadrabyiis). 

36. Taksanam —carpentry. 

37. Vastuvidya —Engineering specially that part of the 

science which treats of the ways of constructing 
dwelling houses, the sites on which they are to be 
built, the materials to be used and such other matters 
as sanitation, connected with the subject. 

38. RupyaratnapariksS— testing, valuing, etc, of precious 

stones. 

39. Dhatuvsda—the combination, purification and precipita¬ 

tion of minerals ; making valuable metals out of 
inferior kinds, as gold from iron. 

40. Maniragakarajnanam—knowledge of the process of dying 

crystals and precious stones and of the location and 
working of the mines. 

41. Yrksayurveda knowledge of medicines for plants. 

42. M c s a-k ukkuta-1 av aka-y u ddhimi—training rams, cocks 

and lavakas (quails or some birds allied to them) to 
fight. 

43. &ukasarikapral3panam—teaching parrots to speak human 

langxiages and sending messages through them. 

44. TJtsadane, samvahane, kesamardanecha -kausalam— 

dexterity in the process of removing dirt-from the 
body, in massaging (rubbing the body) and dressing 
the hair. 

45. Aksaramustikakathanam—finding out some hidden 

meaning of some groups of letters ingeniously 
composed to mean various things, as in our “shorthand”. 
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46. Mlechitabikalpa—varieties of cypher-languages—some 

newly coined expressions unintelligible to all except 
the initiated. 

47. Desabhasavijhanam—knowledge of the languages of 

different countries. 

48. Nimittajiianam—knowledge of good and bad omens. 

49. Puspasakatika—making of carts, palanquins, horses, 

elephants etc., out of flowers. 

50. Yantramatrika—construction of machines for locomotion, 

pumping water etc., and of guns and other weapons 
for war purposes. 

51. Dharnnamatrika— science of memory—memory-train- 

ing— , so that one is able to make such feats as 
Satavadhana. (attending to 100 things at the same time 
and answering to several questions put by many 
persons simultaneously.. 

62. Sapatyam—a feat in which one person recites a known 

sloka (verse) and another who does not know the 
sloka before, has to repeat it along with the former. 

63. Manasi—another feat in which one is to fill up with 

appropriate words or phrases, the blanks left in a 
verse or sentence. 

54. Kavyakrya—composing poems. 

55. Abhidhanakosacbhandobijniluam—knowledge of lexicons 

and metre. 

56. Kriyakalpa—kavya, alankara and poetry (Poetics and 

Rhetoric). 

57. Chhalilitkayoga—Some processes of deception or fun 

in which voice and person are disguised so as not to 
be recognised. 


58. Vastragopanam —covering the private parts of the 

body with cloth ; or wearing a long cloth in such a 
way that it may look fit or as if it were a short cloth or 
wearing a torn cloth in such a way that its damaged 
parts are not seen by others. 

59. Dyutavis'esa— varieties of gambling. 

60. Akarsa-krida — a particular kind of gambling with 

dice. 

61. Balakridanakani—plays for children with balls and 

dolls. 

02. Yainavikanam vidyanam jhanam— knowledge of such 
arts and sciences by which good manners and 
obedience are learnt or knowledge of the sciences and 
arts which educate a person. 

63. \ aijayikanam vidyanam jniinam—knowledge of such 

scieuces as will bring victory over opponents. 

C4. VyHyamikanain vidyanam jnanam—knowledge of such 
sciences as are connected with the physical exercise and 
the development of the body. 

These are the sixty-four subordinate sciences that form part of the 
sexual science”. 1401 


“ A woman gifted with these arts will, by these means live 
even when her husband is on exde or when she is suffering from some 
great trouble or has become a widow, even if she is living in a foreign 
country ”. 1409 


From the above it is evident that VatsySyana’s scheme of femalo 
education was an ideal one including (!) literary accomplishments 
(1- ilas Nos. 23, 29. 30, 31, 82, 33, 45, 46, 47, 51, 52, 53, 54, 55, 56, 02), 
(2) kuowh arts (kalrts Nos. 10, 25), (3) knowledge of 

i*o* Ltk. I. Ch. III. 41.16. 


Ibid., 41. 23. 





culmary arts (kalas Nos. 23, 24), (4) knowledge of arts relating to toilet, 
dress, comforts or luxuries (kalas Nos. 5, 6, 8, 14, 15, 16, 17, 18, 19, 44, 58), 
(5) knowledge of manual arts (kalas Nos. 7, 22, 36,''37), (6) knowledge 
of recreative arts (kalas Nos. 12, 20, 26, 28, 29, 30-33, 42, 48,45, 49, 
52, 53, 57, 59, 60, 61,),. (7j knowledge of scientific arts (kalas Nos. 9, 
13, 17, 21, 34, 35, 38, 39,' 40, 41, 50), (8) knowledge of music (kalas 
Nos. 1, 2, 1], 27), (9) knowledge of drama (kala No. 32), (10) knowledge 
of etiquette (kala No. 62), (II) knowledge of painting (kala No. 4), and 
(12) physical exercise (kalas Nos. 3, 63, 64). 

It is also evident from Bk. I. Ch. III. sloka 13 of Vatsyayana’s 
Kamasutra quoted above that princesses and daughters of some noblemen 
received a special share of this education in the sixty-four kalas for they 
“have their intellect sharpened by a direct study of the sastras.” 
Vatsynyana refers to another ;spt of sixty-four arts taught by i'anchala which 
lie has fully described in Bk. II. dealing with srimprayogikam or sexual 
intercourse. Vatsyayana says: “ King’s daughter or the daughter of a 
nobleman well-skilled in these arts will have her husband under her 
sway even when ho has one-thousand wives in his harem.” 1403 


In the Jaina Kalpasutra 1404 we find the Arhat Rsabha saying 
that during his reign he taught among other subjects the sixty-four 
accomplishments of ladies (chatussasti-mahilagune). 


We have already seen that singing and dancing were regarded as 
particularly feminine accomplishments and are dubbed as “unmanly” 
in the later Vedic texts. 1405 In the Ramayana 1400 we accordingly 
and that the hundred daughters of Rajarsi Kusanava, horn of the 
womb of Ghrtachi were well-versed in dancing, singing and music. 
Jlemajvas also an expert in singing and dancing. 1407 The wives 
of Havana, king of Lanka (Ceylon) were highly proficient in 
oancing and singing. 1408 To teach the girls the arts of dancing, singing, 
mnsio ns well as painting there were dancing halls as well as hnlls c-f 
music and painting. The Matabligrata 1409 refers to a dancing I all 


140 3 
1406 
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'“(nrtayasSla) constructed by king Virata where his daughters were 
taught dancing in day time. Vatsyayana 1410 also refers to music 
halls. The Malavikagnimitra 1411 also refers to halls of music iwbere 
Malavika was taught the arts of dancing, and acting by Ganadasa. 
The Priyadarsika and the Ratnabali also refer to Chitrasala and 
Gandharvaslla. Paes (1537 A. D.) gives a vivid description of the 
dancing hall of the king of Vijayanagara, where the ladies of his harem 
were taught dnncing. 1412 

Indeed the princesses and daughters of noblemen on' account of 
their ability to pay had in some cases a private tutor to coach them. 
Draupadi is described as lovely, learned and chaste 1413 and her 
conversations with Yudhisthir, Krsna and Satyabhama do credit to 
the bcst educated woman. She seems to have been a master in keeping 
accounts, for, she says to Satyabhama that she alone used to keep all 
the household accounts of King Yudhisthir. 14 * 4 She explicitly says 
that slle has learnt Brhaspati-niti from a Brahmin tutor, engaged by 
l er royal father who taught this to her along with her brothers. 1416 
We are further told in the Mahabharata 1416 that Arjuna in the disguise 
of an eunuch, was employed by king Virata to teach dancing, singing 
and music to (his daughter) Uttara, her maids of honour and maid¬ 
servants. ^Similarly Malavika 1417 and Rajyasri, 1418 sister of Harsa 
had Ganadasa and Divakaramitra respectively as their tutors. 

If we may go by the indications afforded by Indian literature it 
seems that, some girls specially of the ruling class were not behind 
1 biothcis in education. Indian literature does not contain a 
<’ • t reference to unmarried girls being sent to school but there are 
r ° : * t0 educated women. From the VimSnavatlhu 

1418 KSmaentra, Bk. VII. Ch. I. il. 15. M . R. Kal0 . s Eng Trans * p> 2 . 

I4lfl Sewell—A Forgotten Empire, pp. 288-89. 

7413 Pri v a cha dardanfya eha panditi chft patibrata. 

1414 Mahabharata, Banaparba. 231st adhyaya. 

1416 Ibid., 32nd adhyaya. 

ni6 Virataparba, 11th adhyaya; also 2nd adhyaya. 

14(17 MaiavikSgfiimitra (M. It Kale's. T i g. Trans.), pp. 2 4, 5. 

X4ltt Harjacharita^Cowell and Thomas, p. 258. 
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commentary 1419 we i ear n that Late of Savatthi was learned, wise and 
intelligent. Among the female authors quoted in Hala’s Anthology 
are Anulaksmi, Madhavl, Revu and Natha. That there was systematic 
education of girls at home is clear from the Kumarasambhava where 
Kalidasa tells us that Uma acquired the Yidyas 1420 ami from the 
j. eghaduta, where the Yaska’s wife is able to compose songs with 
letters drawn from her husband’s name. 1421 In- Kalidasa’s Avijhana- 
a im ^alam we And the heroine penning a love-letter ,on a lotus-leaf. 
Such letter-writing by females is also referred; to in Vatsyayana’s 
amasutra. 1 4 2 2 From Malavikagnimitra we learn that Ganadasa 

taught dancing, acting and allied arts to Malavika; She learnt ’ from 
Gapadafia the dance called Ohalita 1428 and the five-limb dance (or actin- 
consisting of five parts). 1424 When Queen Dharini enquired through 
a maul-servant of Malavika’s progress, the tutor himself thus speaks 
o ler aptitude : “ Let the Queen be informed that Malavika Is exceeding* 
clever and intelligent or in short, whatever movement expressive °of 
sentiment is taught by me to her in the way . of acting (or dramatic 
representation), the girl, as it were, teaches me the same in return, 
jy her superior performance of it (i. e., by improving upon it)” * 1 * 9 8 
The Malavikagnimitra also refers to “two girls skilled in arts” 
specially in music sent as a present from the Vidarbha country to 
Agnumtra. 1426 The Raghuvamsam refers to princess Indumati as 
possessed of endless accomplishments 1427 who after her marriage was 
taught fino arts by her royal husband Aja. 1422 We are also told in 
Raghuvarpsam that king Agnivarna imparted to the ladies of his harem 
the principles of the art of gesticulate dancing. 1429 Tradition t his 
us that Kalidasa’s wife was herself a great literary personality who bad 


Page 131. mo Prapedire praktanajanmavidyah 
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1433 Bk. Y. Ch. IY. gls. 51-52. 

1438 Malavikagnimitra (M. R. Kale’s Eng. Trans.), p. 2. 

4434 Ibid., p. 5. ■ 14 3 5 Ib id., p, 4, 

1434 Ibid., pp. 55, 56. 

1437 Canto VI. 37. Canto VIII. 67. 
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vanquished many scholars in open debates. Tradition also tells us that 
Kalidasa was unable to defeat in a debate the learned queen of the 
king of Karnata. We are told bv Bana that “ Rajyasri gradually grew 
up °in daily increasing familiarity with friends expert in song, dance, 
etc., and with all accomplishments.” 1430 Her royal brother 
while engaging DivSkaramitra as her tutor says : “ I desire that 
she should remain at my side and he comforted with your righteous 
discourse and your passionless instruction which produces salutary 
knowledge and your advice which calms the disposition, and your 
Buddhist doctrines which drive away worldly passions” 1431 According 
to Hinen Tsang “ of great intelligence she was distinguished for her 
knowledge of the Sammatiya school doctrine of Buddhism and sitting 
behind the king was seen to follow with appreciation the learned discourse 
of Yuan Chwang on Mali ay ana doctrine.” 1 * 82 Bana also describes 
the wives of Samantas coming in thousands to the royal palace at the 
time of Harsa’s birth and keeping the birth-festival merry by 
dancing. 1 * 33 In Harsa’s drama Priyadarsika, the king assigns to the 
queen the task of arranging for the instruction of the maid Priyadarsika 
in dancing, singing and vocal and instrumental music (gita-nrtya- 
vftdy&disu). The Ratnftbali 1434 represents the heroine Sagarika drawing 
the portrait of her lover on the picture-hoard (chitraphalaka) with brush 
(vartika) and colours carried in a basket (samudagalca). In Ratnabali 1 4 3 5 
Susangata (a maid-servant of Queen Vasavadatta and a friend of the 
heroine Sagarika) is also described as taking a pencil and drawing 
Sagarika in the pretext of Rati in representation.’ In the century 
.after Harsa we find that Saraswati, the learned wife of Madana Misra 
adjudicated in the philosophical discussion between her husband and 
Sankara. In the Swapnavasabadatta 1 * 38 VSsabadatta is driven to weave 
the garland for the new Queen’s marriage, she being well-versed 
in this art. RajaSckhara held very forward and liberal views 



so Ilttrjacharita—Cowell and riioiD'is, p. 
Ibid., p. 258. 

14»» Ibid., pp. 111-112. 
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about female education. He says 1437 that 'women too may occome 
poetesses like men. Accomplishment is intimately connected with the 
soul but does not depend upon the distinction of the sex. R&jasekhara 
quotes thrice 1438 in his Kabyamimamsa the opinion of his wife 
Abantisundari. It would thus appear that she was the authoress of 
some work on Poetics. The KarpQramanjarl was also first put on board 
at her desire. According to Rujasekhara 1430 in his time daughters 
of princes and prime ministers, courtesans and -wives of jesters were 
found well-versed in sciences and were poetesses too. Itajasekhara 
quoted in Suktimuktabali praises five such poetesses —(1) Silabhatta- 
rika who was quite a match for Bana and whose style echoes the sense 
in Panchala fashion; (2) Yikatanitamba whose verses flowed with milk 
and honey; (3) Yijayanka of the Karnata country who was Sarasvati 
incarnate, and an eminent successor to Kalidasa in the Yidarva school 
of poetry, (4) Prabhudevi of Lata who was full of the graces of 
rhetoric, and a mistress, of all -the arts, (5) the dark-complexioned, 
Yijjika who described herself as having given the lie direct to Dandin's 
description of the Goddess of Learning as all white. The 
^ Kathasa ritsSgara 1 440 refers to a queen of Sat ah alia na “ who knew 
grammatical treatises.” We are also told of a teacher of dancing named 
Labdhabara, hailing from Madhyades'a who was appointed by king 
Harivara as “ the' instructor in dancing of the ladies of the harem.” 
“ He brought (Queen) AnangaprabhS so much excellence in danci g 
that she was an object of admiration even to her rival wives.” 1441 
Another princess Hamsabali .of Yidisit gavo a demonstration of “her 
skill in dancing which she had lately been taught ” before her father 
and her tutor Dardura. 1442 We are further told that “king 
Udayatunga has a daughter named TJdayabati, well taught in all the 

i*** Purujabat yositopi KabTbbabeynh. SamskSro byatmani samabaiti na arainarp 
patirasarri ba bivagamapeksate—Test, p. 53. 

**» e Text, pp.^0, 46 and 57. 

i*so gruyaote cLriyate cha rajapntryo mahitBStradubitaro gavikSh kautak v;. ,.ia 
^Sstraprabatabudhwayah kabaya^cha—Test, p. 53. 
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and he has publicly announced that he will ; give her to the 
Irst brahmana or kshatriya who conquers her in argument. And by her 
wonderful skill in argument she has silenced all other disputants” except 
Vinitamati to whom she was married. 1443 Another princess 
GandharvadattH, daughter of Sagaradatta “attained supreme skill in 
music.” “And the princess has firmly resolved that whoever is so 
well-skilled in music that he can play on the lyre and sing perfectly 
in throe scales a song in praise of Visnu shall be her husband.” 1444 



sciences 


Among the^Tantrics there were many learned women. Kalhana 
in his Rijatarahginl 4 refers to women as preceptors in the Tantric 
cult, Stein remarks : “ The tradition of Kashmerian pandits knows of 

cases ’ as a *hide(i to by K., in which women have assumed the position 
of Tantric gurus.” 144 

Buddhism produced a marvellous effect on many women who were 
moved by the attractive power of the Buddha’s Dhamma and renounced 
the vorl l to lead a pious life in the expectation of a happy rebirth or 
n * 1 ' ei * annihilate rebirth altogether. Ladies of the Slikya family 
w-e naturally the earliest women to embrace the hardy life of nuns. 
Tiie women appear to have enjoyed a greater amount of independence 
am* 1 iv o thinking among the Silkyas than among the peoples of the plains 
perhaps owing to the same scarcity of women that forced them to 
enact a law prohibiting multiple marriages. The change of attitude 
towards women is, however, apparent in the reluctance of Buddha 
to admit them into his religious order. His aunt MahSprajapati, wished 
to join the order but was refused three times. She appealed to Ananda 
v ho interceded for her and at last tho Buddha gave consent at the 
eloquent persuation of Ananda and rationalism triumphed for the time 
being. 1 147 But the Buddha was careful to point out that but for this 
concession to women now declared eligible for admission into the order 

'/“V ibid , VI. 73-76. ^ * 444 Ibid., VIII. 28-29. 

\ VT. 12 (Stem—The Chrondee of Kashmere, Vol. I. 237), 

14 1C Stein—The Chronicles of Ku«hmere, Vol. I. 237 foot-note. 

14 1 ilia y a * - r S. B. \->>\. XX. pt. Ill,, pp. et 8rq ; Compare Monoratha 

Parana, Sinhalese edition, 203, 






“ the pure religion would have lasted long, the good law would have 
stood fast for a thousand years; but now it will last only 
500 years ”. 1 4 4 3 It is no wonder, therefore, that the general tendency of 
the Buddhist canon law would be to assign a distinctly infei’ior position 
to the bhiksunis and to their samgha. 1449 

The bhiksunis had to undergo a period of probation for two years 
during which they would learn the six precepts. After this they would 
receive upasainpada ordination. This ordination, though carried on in 
the bliiksuni sainglia in exactly the same way as that of bhiksus in 
the bliiksu samgha had to be confirmed by the latter. They had to go 
twice a month to take instruction from a bliiksu. They must not put 
any question without taking the bhiksu’s permission. 1450 They must 
not take their seat iu the presence of a bbiksu without his permission. 
They should receive instruction from the bliiksu by turn. 1451 They 
should learn the precepts common to the bhiksus and the bhiksunis and 
the precepts specially meant for the latter. 1452 Thus did the Buddhist 
nunneries become centres of education and culture, for, those who were 
admitted as nuns received instruction in the Buddhist doctrines. But 
we do not know whether the nunneries like the monasteries became - 
centres of secular instruction, receiving pupils even from amongst those 
who were not intending to join the order. In Ceylon there are no such 
nunneries to-day, though there are a few girl’s schools in the nunneries 
in Burma. Some Buddhist nuns are said to have visited women in 
their homes at intervals and at such meetings some oral teaching or 
discussion of religious precepts might have been taken up. 

We hear of tho intellectual attainments of the Buddhist nuns and 
some of their literary compositions are still preserved in the famous 
Therlgiltlia. They are fine lyrics and in the opinion of son ' criir.es, 


1440 MahaparinirvSna Sutta V. 23. 

144© For the details of tho BhiksunI saipgha, sec Vinaya PItaka I. pp. 130, 107; IT. 
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worthy of being rank cl with those of Kalidasa and Amaru. But it has 

been argued by some that the authorship of the verses in the Theri-g2tha 
cannot be ascribed to the women who sang them. “ Be that as it may, 

. there is no gainsaying of the fact, in the absence of any historical truth 
i o the contrary that in the Buddha’s days women who broke through 
the fetters of worldly life and gained the joys of asexual rational beings, 
sang extempore learned and thoughtful verses on many occasions— 
specially when Mara, the Buddhist Satan tried, in vain, his level best 
to lead astray these saintly sisters sometimes by jovful or lewd 
temptations and sometimes by frightful sights ”. 14 * 8 As Dr. Bimala Churn 
Daw has pointed out, the gathas sung by some women and the record 
of the intellectual attainments of certain individual ladies (mentioned 
by him) prove that a fairly high standard of literary culture was 
attained in feminine circles in the days of Gautama Buddha. Thus, 
SukkS was a great preacher and one . day she taught the Buddhist 
doctrine to the bhiksunis in such a way that everybody .listened to 
her with rapt attention; even-‘the tree-spirit was so much moved that 
it began to praise her. At this the people were excited, canie to the. 
sister and listened to her attentively. 145 ' 1 The Sarnyutta Niksya also 
refers to her power of oratory. It says that she delivered a sermon to a 
hig audience at Rajagrha. A Yakkha being pleased with her declared 
in the streets of Rsjagrha that Sukka was distributing honey and 
those who were wise should go and drink it. Buddha Kundalakes'a 
enterod 'the Order of the JNigapthas, learnt their doctrine and left their 
company.. Thereafter, she found no one.equal in debate to her. But 
she was defeated by' Sariputra who advised her to go to the Buddha for 
refuge. She went to the Buddha; who discerned the maturity of her 
knowledge. 1455 The Majjhirna NikSy* 14 *« speaks of Dhammadinna 
who was asked one day by lier husband to explain SakkSyadittbi (belief 
in one’s body to be soul), $akkaya-niroilha, Ariya-atthangikouiaggo, 
SnTpkb2ras, vodhasan vpatt i, the manner of rising up from nirorlbasamapatti 

t*«* B. C. Law— Women in Buddhist Literature, j>p. 61-02. 

TberljtiVthi Commentarj, 67-61. - . 
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and the several kinds of Vedan2. She gave satisfactory explanation to each. 
She was once questioned by her husband on the Khandas and the b.vc. 
She answered these questions so correctly that she was praised by the 
Buddha and was ranked as the foremost among the sisters who could 
preach. * 1 * 57 She also mastered the Vinaya well. 1 ’Sanghamitta, daughter 
of Asoka 1469 was well-versed in the three-fold science. She knew a ell 
the magical powers. 1460 She taught Vinaya Pitaka in Anuradhapura 
in Ceylon and the live collections (of the Sutta Pitaka) and the se\en 
treatises (of the Abliidhamma). 1461 Prom the Sutta-Nipata 1 ue learn 
that Khemil was vastly learned, eloquent and full of ready wit. V? hen 
king Pasonadi asked her the reason of Buddha not answ ering the 
question whether a being after death is reborn or not, she asked the 
king whether he had anybody who could count the sands of the Ganges 
and the drops of water in the sea; the king answered in the negr.tho. 
Then she said : “ If any being is free from attainment to five khandhas, 
it becomes immeasureable and fathomless like a sea. Hence rebirth 
after death of such a being is beyond conception *. Uttara like 
Sanghamitta was well-versed in the three-fold science and like 
her she, Malla, Pabbata Pheggu, Dhammadasi, Pasadapala and Aggimitta 
taught in Anuradhapura the Vinaya Pitaka, five collections of the Sutta 
Titaka and the seven treatises of the Abhidharma. 14 6 8 Heina like 
Sanghamitta was well-versed in the three-fold science and like her 
taught the Vinaya Pitaka, the five collections of the Sutta Pitaka, 
and the seven treatises of the Abhidharma. 1464 Sivala and 
Maharuha taught in Anuradhapura the "V inaya Pitaka, the five 
collections of the Sutta Pitaka and the seven treatises of 
the Abhidharma. 1465 An jail Samuddauava taught Vinaya Pitaka in 
Anuradhapura. 1466 Sumana, Mahila, Mabadevi, Paduma and IT omasa 


i*st Tlierlo-Itlia Commentary, 15 ; Compare Monoraliia Pnrano, pp, 300 "<>; Afiguttara 
Nifeaya I. 25. 
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also taught the Vinaya Pltaka in Anuradhapura. 1487 Kali was well-versed 
in the whole of the sacred scriptures and taught the Vinaya Pltaka in 
Anuradhapura. 1468 Aggimitta was well-versed in the three-fold 
science. 1409 Sapatta, Chan'na, Upali and Kevati were the highest among 
the Vinava-studying nuns. 1470 Patacara was the foremost of the 
nuns who mastered the Vinaya Pltaka. 1411 Uppalavauna, Sobhita, Isidasika, 
Visakha, Sab.ila, SamghadasI, Nanda, Saddhammanandi, Soma, Giriddhi, 
Da si and Dhammil were also well-versed in the Vinaya. 1472 Nanduttara 
was versed in Vijjli and Sippa. 1473 The Divyavadana 1474 refers to 
female students reading Buddhavachana at night. Culanaga, Dhanna, 
v - -V Mahatissli, Cula-sumana and Mahasumana were learned and 
versed in the tradition. 1475 Jenti or Jenta developed the seven 
Sambo j j hangas. 1476 

We learn from Kautilya’s Arthasastra 1477 that female slaves 
V'H'e taught by teachers “arts such as singing, playing on musical 
instruments, reading, dancing, acting, writing, painting, playing on the 
instruments like vina, pipe and drum, reading the thoughts of others, 
manufacture of scents and garlands, shampooing and the art of 
attracting and captivating the mind of others.” The Therlgutha 
Commentary 1778 says that Punna or Punnika, the daughter of 
Anathapindaka’s domestic slave obtained Sotapattiphalam after hearing 
the Sihrtnada Suttanta. She defeated a Brahmin in argument and 
w'w therefore given freedom by her master. The Dhammapada 
commentary 1479 says that Khujjuttara, a maid-servant of. SSmabati, 
Queen of Udena, king of Kosambi used to steal four out of the 
eight Kahupanas daily given to her for buying flowers. One clay she 
heard the .sermon delivered by the Buddha in the house of tho garland- 

*** 7 Ibid. ' Ibid. 
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maker where she went to buy flowers and obtained Sotapattiphalam. 
Since then she discontinued stealing and bought flowers for eight 
kahapanas. The queen questioned her how she had bought so many 
flowers for eight kahapanas. The girl confessed her guilt and said 
that after hearing the Buddha’s sermon, she 1 1 ■'* * me to realise that 
stealing a thing is a sin. The queen asked her to repeat the sermon 
she had heard. Since then the slave-girl was regarded as a mother 
and teacher by the queen and her 500 female attendants, who asked 
her to go to the Master daily to hear the Dhamma and repeat it to them. 
In course of time she mastered the Tripitaka. 

The cultivation of the aesthetic sense in women contributed to the 
formation of a class of Saubhikas or Sobhanikas which existed as early 
as the days Patahjali. The expression lenasobhika in the Madhura 
inscriptions is probably also of similar reference. These inscriptions 
show that women actually appeared on the stage. 1480 A class of <;ay 
women is depicted in the Kamastltra 1481 as frequenters of gosthis 
and ghatas and Bhasa 1489 refers to the gaiety of life among these 
maidens. From Kautilya’s Arthasastra 1483 we learn that actresses were 
taught by teachers “ arts such as singing, playing on musical instruments, 
reading, dancing, acting, writing, painting, playing on the instruments 
like the vina, pipe and drum, reading the thoughts of others, manufacture 
of scents and garlands, shampooing and the art of attracting and 
captivating the minds of others.” ICautilya also says that the wives 
Cf actors and others of similar profession were also taught “ various 
languages and the use of signals (sanja) and that they were employed 
by the state in detecting the wicked and in murdering or deluding 
foreign spies. 1484 

In common with the other parts of the world prostitution in India 
dates from the earliest times; but through the clouds of myth and 
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mystery which covei’ tbe dawn of Indian History any distinction 
between the secular and the sacred prostitution must he looked upon as 
little more than conjecture. Secular prostitution is mentioned in the 
Rgvctla 1435 while in the V2jaseni SamhitS 1488 it seems to be recognised 
as a profession. I" ” law-books 14S 7 the prostitute is regarded with 
disfavour. The Jatr.kas ^ ' 8 8 refer to dancing girls (nataki) who were 
accomplished in dancing and music (naccagita-vaditakusala). The 
dancing women employed to keep prince Siddhartha in hilarity were 
skilful in dancing, singing and in playing on musical instruments. 1489 
They seem to have lived a more intellectual life than other women : 
Amin pall invited the Buddha, Aspasia received Socrates in her house. 
We are told that Ambapali was so well-versed in dancing, singing and 
lute-playing that she charged fifty kahapanas for one night. 1490 Salavat! 
was installed as a courtesan by a merchant of Rajagaha. She was an 
expert in lancing, singing and lute-playing and her fee was one hundred 
kahiSpanas for one night. 1491 

Kautilya 149 * refers to “ prostitutes whether or not of a prostitute’s 
family“ noted for their beauty, youth and accomplishments ” and 
lays down that the Superintendent of Prostitutes should employ such 
women at the king’s court on a salary of Us. 1000 panas per annum. 
VatsySyaua in describing the qualities to be possessed by a courtesan 
says that she must possess “a knowledge of Sexual science and 
its attendant e/hs 1495 and a taste for arts ( sixty-four in number).” 1 * 9 * In 
anoth :■ passage VJttsySyana. 1495 says that she (the prostitute) should seek 
iclp from “ those that are learning arts ( sixty-four in number) from her”. 
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That they also used to hold discussions on arts is also referred to by 
Vatsyiiyana. 1 * 06 Yatsyayana is more explicit in Bk. I. Ch. III. of his 
Eamasutra regarding the education of prostitutes. After enumerating the 
04 kalas which every woman should learn he says— 

“ There is another set of 64 arts different * the foregoing taught 
by Panchala and these will be shown in the next b‘ ">k—Samprayogika— 
each in its proper place. For, this section treats of the actual courses 
of sexual intercourse and the Panchala arts are nothing but these acts. 
A courtesan who has good character, beauty and virtue, will get, on 
account of her increased worth due to a knowledge of these 64 kalas, 
the rank of ganika (a more honourable class among vesyas) as well as 
an honourable place in a gathering of persons. Such a woman will 
always bo rewarded by kings and praised by gifted pei’sons and her 
connection will be sought by many people. She thus becomes an example 
to be followed by the women of her class.” 1497 

Kautilya is no less explicit about the education of prostitutes. 
According to him prostitutes were taught by teachers “arts such as 
singing, playing on musical instrument, reading , dancing, acting, writing, 
painting, playing on the instruments like lute, pipe, drum, reading 
the thoughts of others, man ufacture of scents and garlands, shampooing 
and the art of attracting and captivating the minds of others” 1 * 06 
and he says that these teachers are to be “ endowed with maintenance 
by the state.” 14 9 9 Kautilya also refers to rupadasls who were experts 
in making garlands, scents and the like. 1500 Kautilya further says: 

“ They (the teachers of prostitutes) shall train up the sons of prostitutes to 
be chief actors (rangopajivi) on the stage.” 1501 Vatsyayann also lays 
down rules for the education of the daughters of the prostitutes and 
f'atas. Says he — 

“ The necessity for initiating her (courtesan’s) daughter in love 
affairs having arisen, the mother should allow her to be trained in these 

14,8 Ibid., 41. 25. jbid., Book I. Ch. III. «s. 17-2t. 
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matters by a female friend or by a clever woman-servant of hers. 
After she (the daughter) has thus gained the knowledge of sexual science 
and been trained in the different postures iu copulation and finding her 
arrived at the lovely youthful age, she should be proclaimed as a clever 
lovely girl and thus g ' - rituous youths for her. These are the ways 

current from ancien-' ames." 1502 

" The cases of the daughters of Natas (those men that have as their 
profession dancing and singing) may similarly be understood. She 
should be given to the one who would train her up in the arts of dancing 
and singing.” * 1 * 0 - 3 

Kalhana also refers to the education of courtesans. Says he : 

“ Courtesans, the official (kayastha), the clerk (divira) and the merchants 
being all deceitful by nature, are (in this respect) superior to a poisoned 
arrow that they have been trained under a teacher's advice .”^ 304 

Dandin in his Dasakumaracharita narrates the story of a famous 
dancer, who was also a prostitute who suddenly pretended to feel the 
desire of becoming a devotee. She accordingly went to an ascetic to carry 
ut her purpose. Soon, however, her mother follows to dissuade her 
from, her intention and addressed the holy man as follows: — 

“Worthy sir,...as soon as she (this daughter of mine) 

was olu enough I had her carefully instructed in the arts of dancing, 
acting, f laying on musical instruments, singing, painting , preparing 
-perfumes and flowers, in writing and conversation and even to some 
extent in grammar, logic and philosophy. She was taught to play 
various games with skill and dexterity, how to dress well and shore herself 

of to the greatest advantage in public .Yet after all the 

time, trouble and money which l have spent upon her, just when I was 
beginning to reap the fruit of my labours, the ungrateful girl has 
fallen in love with a stranger, a young Brahmin without property and 

wishes to marry him and give up her profession....and because 

I oppose this marriage she declares that she will renounce the world 

® oa K.5mft8air» Bk. VII. Ch. I. 41. 20. Ibid,, 4le. 23-24, 
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and become a devotee.” 1505 The Kathasaritsagara 1 " 06 refers to 
“ Ilupanika’s mother Makaradamstra, who had trained up many 
courtesans.” 

The dancing girls who are often attached to temples were generally 
called Devadasis (maid-servants of the god). Kautilya in his Arthasastra 
Bk. II. Ch. XXIII. refers to Devadasis. 1507 Kalhana in his 
Raj atarng ipl 1508 and Kalidasa in his Meghaduta refers to 
devadasis. Ibn Asir also refers to 300 females singing and 
dancing at the gate of the temple of Somanath. From the story 
of Rupanika in Somadeva’s Kathasaritsagara 1 509 it is quite clear 
that Rupanika combined the professions of a prostitute and a temple- 
servant. The Chinese traveller Chau Ju-kwa in his work, Chtt-fan-chi, 
dealing with the Chinese and Arab trade of the twelfth and thirteenth 
centuries refers to “ four thousand Buddhist temple buildings (in 
Gujrat) in which live over twenty-thousand dancing girls who sing 
twice daily while offering food to the Buddha (i. e., the idols) and 
while offering flowers.” 1510 He also speaks of similar customs in 
Cambodia. 1511 Marco Polo (about 1290 A. D.) refers to such 
dancing-girls attached to temples in the “ Province of Maabar (i. e., 
Tanjore). 1512 Some Tamil inscriptions 1513 refer to such devadasis. 
One of these inscriptions shows that in 1004 A. D. tlie chief temple 
at Tanjore had four hundred tali-cheri-pendugal or “women of the 
temple ” attached to it. The whole Chola country was full of temples 
with devadasis in attendance, as is clear from this inscription, which 
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gives a long list of the dancing girls who had been transferred to the 
Tanjavur (Tanjore) temple. After each name details are added showing 
among others from what temple the girl originally came. Paes also 
refers to such devadasxs in the temples of Vijayanagar. Travellers 
like Linsehoten (1598), De Bry (1599), Gouvea (160G), Bernier (1C60), 
Thevenot (1661), Pryer (1673), Wheeler (1701), a writer in Letters 
Edificantos (1702), Orme (1770), Sonnerat (1782) and Moor (1794) 
also refer to such devadasis. 15 14 

This ancient connection of dancing girls with temple worship is 
nol hi i)g peculiar to India. Among the ancient Jews harlotry appears to 
have been connected with religious worship and to have been not only 
tolerated but also encouraged. In Egypt, Phoenicia, Ohaldsea, Cannan, 
Persia, the worship of Isis, Moloch, Basel, Astarte, Myletta and other 
deities consist of- the most extravagant social orgies and temples were 
the centres of vice. It is, needless for our present purpose to speculate 
about the genesis of this custom. Female artists were possibly 
introduced in temples more for the performance of certain specified 
duties, than for the purpose of pandering to the libidinous taste of those 
who frequent such places of worship. The dancing girl is not necessarily 
bad, bit!; there is in her life much temptation to do evil and little 
stimulus to do right and where one may live a blameless life, many 
others go wrong and drop below the margin of respectability. Thus 
in time, harlotry came to be regarded as inseparably connected with 
the vocation of dancing girls and as an essential feature of temple 
worship. 

O- ming to our subject proper we find that these Gcvadasis received 
seme training to enable them to perform their work of dancing, 
reciting and singing. Jayapida of Kashmere in the course of his tour 
of adventure entered the city of Paundrabardhana and saw dancing and 
singing (performed there in the temple) in accordance with the 
precepts of Bharata. 1 * 18 One of these dancing girls was Katnala who 

s,... Hobson .Tooson, Ynle and Burnell, nnder 11 dancing girl", “devadigl”, 
“ beyndnro ", “ mutch girl ” and " ounchurroe ”, 
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Was “ versed in (all) arts” 1 * 16 A Tamil Inscription 1517 dated 1004 A. I). 
gives the names and shares of the dancing-masters, musicians, singers etc. 
Abbe J. A. Dubois in bis famous Hindu Manners, Customs and 
Ceremonies says : “ Every temple of any importance has in its service a 

band of eight, twelve or more. They.are the only 

women in India who enjoy the 'privilege of learning to read, to d e 
and to sing." 1518 According to Dr. John Shortt 1519 these devadasis 
begin a strenuous three-year course of singing and dancing at the early 
age of five. According to Mr. N. S. Aiyar in ancient days the devadusls 
of Travancoro who became experts in singing and dancing received the 
title of Ttayar (queen) which appears to have been last conferred m 
1847 A. D. According to Syed Siraj TJ1 Hassan the training of the 
bogams (the usual term for Telegu dancing girls) is most thorough and 
complete. Says he: “ Commencing their studies at the early age of 
seven or eight, they are able to perform at twelve or thirteen years of 
age and continue dancing till they are thirty or forty years old. 15 0 

That the institutions of both secular and sacred prostitution were 
utilized by the state as secret service agents is evident from Kautilya’s 
Arthasastra. According to it women of accomplishments should he 
employed as spies inside the houses of kings who are inimical, friendly, 
intermediate, of low rank, neutral and in the houses of the superintendent 
of such Kings’ eighteen Government departments. 1581 According to 
him “women artisans or prostitutes should be employed to convey 
information to its destined place under the pretext of taking in musical 
instruments or through cipher-writing (gudhalekbya) ”. 1683 Thus even 
women artisans, not to speak of prostitutes, knew the art of reading 
signs, of cipher-writing and probably that of playing on mus cal 
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instruments. It is probably on account of this service obtained from 
them by the state that Kautilya lays down that the Superintendent of 
weaving should employ mothers of prostitutes and devadasis who 
have ceased to attend temples on service to cut wool, fibre, cotton, 
panicle (tula), hemp and flax and pay them wages according to the 
quantity and quality of their work. 1523 

It is no less interesting to find that some women had also 
some knowledge of military arts and sciences. From the hymns of 
the Rgveda we find that non-Aryan girls joined the army in large 
number* In their case some military training may be presumed, as 
they played their part so well that men of the time did not 
regard it as easy or ungallant to war with women. 1524 It would 


appear that some military training was not barred to women as might be 
inferred from the mention in Patanjali of Saktiki, which means a female 
spear-bearer 15 * 5 and from the story in the Ramayana of Kaikeyi saving 
her husband Dasaratha, by fighting against his enemies. Military arts 
h -ve been enumerated by Ylitsyayana in his list of 04) kalas to be learnt 
by women in general (See kalas Nos. 50 and 63). This is 
corroborated by Kautilya who says: “On getting up from the bed, 
tc( king sha/l be received by the troops of women armed with bows.” 
“The Karpuramanjari of Rsjasekhara 1526 refers to girls with names 
ending in keli, Anagakeli, Barkarakcli, Sundarakell, JlajakcH and Kandarpa- 
ked as holding shields and swords and thus guarding the prison of 
Karpuramanjari. An inscription 182 ’ of Mihira Bhoja discloses bands of 
women who gloried in the military profession. Paes 1528 who came to 
India in 1531 A. D says : “They also say that each of them (queens of 

the king of Yijayanagara, has sixty maidens.....within, with these 

maidens, they say there are twelve thousand women; for you must 
know that there are women who handle word and shield and others 
v ho wrestle and others who blow trumpets and others pipes and other 
instruments which arc different from ours 
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The above survey makes it clear that the education of girls in 
Ancient India fitted them for the role they were to play in life as a 
good housewife, an expert actress or a trained dancing girl attached to 
temples for religious functions. We have seen that the Vedic girl 
received a fair share of masculine attention and liberal education. The 
frequent prayers for the concord of husband and wife in the Vedic 
texts are certain proof that feminine subservience could not be taken for 
granted and co-operation had to be prayed for. But in course of time 
the normal woman came to have her girlhood education in which emphasis 
was laid on her modesty, regard for family life, care of religion, 
children and the kitchen and on domestic management and husbanding 
of resources. Henceforward we rarely have figures like Vedic 
Maitrevl’s, hidden behind philosophical theories or Buddhist nuns poring 
over Buddha’s words by midnight. It is rarely, too, wo have a 
Vasantasena, the hataera of the Mrchchhakatika, as full of |the intensity 
of life as man, sparkling, scintillating and businesslike. What a contrast 
is presented to the passing student, by the lady-hymnists of the Vedic 
period, and their self-conscious sweetness and self-assertion in the 
Upanisads where women vie with men in intellectual striving and 
outlook on life; and by the patient Griseldas of the Epic and Sutra periods 
however intelligent and cultured, whose delight lay not in inroads 
into the citadels of masculine rights and privileges but in the routine 
duties of domestic husbandry and the fashioning of future men. Thus 
the sexes came to regard theif functions in life as complementary and 
not competitive. The queen of the house knew not unwilling child¬ 
bearing, unwanted babes or the need for--the exercise of a modern 
‘ dreadful patience * . Her work was . one round of self-denial and 
social service, the coping-stone of India’s structural edifice. 
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CHAPTER X. 


The Education of the prince in Ancient India. 


In the Rgvedic Age the sons of rajanyas undoubtedly shared with the 
other Aryans the knowledge of the Veda but the incessant struggle 
with the non-Aryans must have made their education more military in 
character. There is a passage in the hymns of the Rgveda 1529 which 
refers to military combats among young warriors and as the rajanyas 
became marked off from other classes of society as those whoso function 
was to fight for their protection, the practice of arms must have 
become specialised. 

But in the Brahmana period when with the progress of Aryan 
colonisation in the East, the battle cries were drowned in the peaceful 
avocations of life, the princes had enough leisure to devote their attention 
to \ d;e studies. In the Atharvaveda 1530 there is a reference to the 
king guarding his country by brahmacharya, though it lends itself 
to a different interpretation. To this may be added the evidence of the 
K&lhnka Sarphitit 1 ’ 31 in its reference to the rite intended to benefit one, 
who, although not a brahmana, had yet studied (vidyam anucya) but 
had not acquired fame. More conclusive, however, is the evidence of 
the Brithmanas and the Upanisads regarding learned kshatriyas and 
princes who studied the Vedas and attained proficiency in the sacred lore. 

Thus among the princes, Janaka, king of Videlia had the highest 
reputation as a master of BrahmavidyS. He had learnt portion of the 
ubjeot from the various brahmana aehSryas viz., Udanka, Barku, 
Clardabhlvipita, Satyakilraa and Vidagdha SSkalya. 1539 We find in the 
$at.n uatha Brahmana 1538 that King .Tanaka, meets with some travelling 
brahmanas named 8vetaketu Aruneya, Somasusma Satyayajni and 
YSjuabftlkya and asks them how they offered the Agnihotra but with 
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regard to the answer of Yajnabalkya, the king compliments him by 
saying : “ Thou O Yajnabalkya, hast approached very close to the 

solution of the Agnihotra,” pointing out at the same time the 
incompleteness of his answer in certain respects. The brahmanas then said 
amongst themselves: “ This rajanya has surpassed us in speaking, 
come let us invite him to a theological discussion”. Yajnahalkya 
however interposed: “We are brahmanas and he a rajanya; if we 
overcome him, we shall ask ourselves, whom have we overcome ? 
But if he overcome us, men will say a rajanya has overcome 
brahmanas. Do not follow this course ”. In the end the Agnihotra 
was explained by Janaka and on Yajnahalkya offering him a boon, he 
replied: “ Let mine be the privilege of asking questions of thee when 

I list,” thus showing his thirst for knowledge. “ Like the traveller 
furnishing himself with a ship or wagon for a long journey, the king 
(Janaka) had his inind equipped for the eternal journey of the soul with 
upanisads or doctrines ”. His former teachers (mentioned above) had 
taught him respectively six definitions of Brahman as Speech, Breath, 
Eye, Ear, Manas and Heart. Yajnabalkya further develops theso 
definitions by pointing out the upanisads or hidden attributes belonging 
to those six appearances as their supports (ayatana) viz., Prajna, belonging 
to Yak (for, knowledge is conveyed'by speech), Priyam to Prana (for, life 
always seeks its self-preservation), Satyam to Eye (which conveys truth 
better than the ear), Anantam to ear, Ananda to Mans- (for, thought is 
the source of Bliss) and Sthiti to Hrdaya (for, in heart rests every thing). 
At the conclusion of each lesson, the king offered the gift of 1000 cows 
with big bulls like 'elephants; but Yajnabalkya each time declined the 
offer on the grotfud that, under his father’s instruction, a teacher could 
not accept it before he had completed the teaching of his pupil On 
another occasion King Janaka leaving his throne approached Yajnabalkya 
and bowing, to him requested instruction. Yajnabalkya hailed the king 
as one who was self-collected by the study of the Upanisads, worthy of 
honour like . the gods, and yet learned by studying tbe Vedas and 
listening to Upanisadic discourses. Therefore to such a competent person 
he put the most difficult question : “Whither will you go afi er death ? ” 
The question could not he answered by the king and was made the 
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a sis of further abstruse instruction by Yajnabalkya upon a theme which 
baffles i uman thought to this day. 1534 The substance of his instruction 
is that “ the soul after death goes nowhere whence it has not been 
from the very beginning nor does it become other than that which it 
has always been, one eternal omnipresent Atman.” 1535 At the conclusion 
of the instruction, the king was so much moved as to lay at the feet 
of his preceptor the gift of his entire kingdom with himself as his slave. 
There is recorded a third occasion on which Janaka received instruction 
from Yajnabalkya. Here the king first proposes the question : “What 
serves man for light?” Yajnabalkya explains that, when external 
light such as Sun, Moon or fire fails, there shines the inner light of his 
self or Atman. This self is defined as “ the spirit behind the organs of 
the sense which is the essential knowledge and shines within the heart.” 
That spirit at birth assumes a body and becomes united with all evils, 
but the evils are left behind at death. A person, as Yajnabalkya 
further explains, consists ef desires. As is his desire, so is his will; 
as is his will, so is the deed; and whatever deed he does, that he will 
reap. To whatever object a man’s own mind is attached, to that he 
goes strenuously together with his deed ; and having obtained the complete 
consequences of whatever deed he does on earth, he returns again from 
that world (which is the temporary reward of his deed) to this world 
of action. But as to the man who does not so desire, who, not desiring, 
freed from desires, is satisfied in his desires, or desire the Self only, 
his vital spirit docs not depart elsewhere—being Brahman he goes to 
Brahman. When all desires which once entered his heart are undone, 
then does the mortal become immortal, then he obtains Brahman, with 
his body cast off like the slough of a snake. If a man understands the 
sc lf, thus saying “ I am He ” what could he wish or desire that he should 
nine after the body? Knowing this the people of old did not wish for 
offspring. What, shall we do with offspring, they said, we who have 
thig Self and this world of Brahman ? At the end of those words, 
« than which deeper, finer, more noble were never uttered by human lips ” 


Compare Doussen’e oandid confession : *'Nor have we even to-day any better reply 
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(as remarked by Deussen) the king repeated his precious gift, saying: 
“ Sir, I give you the Yidehas and also myself to be together your 
slaves. 1536 

Similarly, we find that king Brhadratha of the IksvSku race learnt 
BrahmavidyS from the brahmana ascetic Sakayana. 15 37 King Janasruti 
was at great pains in searching for the brahmana Kailtva to learn from 
him the Brahmavidya. 1538 

Again in the Chandogya 1539 we find that Pravahana Jaivali, king 
of the Panchalas gave evidence of greater knowledge of Sauravidya 
than Silaka and Dalbhya. Again according to the Brihad. 1 14,0 and 
Chandogya 1541 Upanisads the aforesaid king of Panchala silenced 
SVetaketu Aruneya and his father and treating them as disciples 
communicated to them the knowledge of Panchagnividya. 1542 

A narrative in the Kausitaki 1543 and the Brhad. 1544 Upanisads 
relates that once a brahmana youth Gargya Biilaki came to king 
Ajatasatru of Kasi to speak to him regarding Brahman. What Balitki 
said did not meet with the King’s appreciation. Then the son of Balftki 
approached the king with fuel in his hand and said: “Let me attend 
thco (as thy pupil).” 1545 The king replied : “ I regard it as an inversion 
of the proper rule that a kshatriya should initiate a brahmana”. 1546 
“ But ” continued he : “ Come, 1 will instruct thee.” Then taking him 

by the hand he departed. 

Another learned king was Aswapati Kaikeya. To Uddalaka Aruni 
came five brahmanas named Pracinasala, Satyayajna, Indradyumna 
Jana and Budila to learn Yaiswanaravidya. Arupi, diffident as to the 
fullness of his knowledge of the subject, asked them to go to king Aswapati 
Kaikeya with fuel in their hands. The king said : “ How is tins, venerable 
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sirs, when ye are learned in the scriptures and sons of men learned in 
the scriptures ?” They said: “Venerable Sir, thou knowest Vaisvanara 
throughly : teach us Him.” He said: “ I do indeed know Vaisvanara 
throughly: put your fuel on (the fire), ye are become my pupil.” 1547 

It is no less interesting to find that there were also some royal 
sages, rajanya-rsis as they are called (in the Pane. Br. XII. 12. 6.). 

We may also refer to the tradition preserved in the N irukta 1548 
relating how Devapi, a king’s son became the purohita of his younger 
brother Slintanu. From the Raghuvamsam of Kalidasa we learn that 
king Kartyabirya was engaged in metaphysical learning. 1549 Similarly, 
king Brahmanistha was well-versed in metaphysics. 1550 In the 
Satapatlia Brahmana 15 ® 1 we find a rajanya as a lute-player and singer 
at the Asvamedha sacrifice, probably the forerunner of kshatriya bards 
from whom sprang the Epics. 

Despite their militai’y character it is quite clear from the Epics that 
toe princes received a' ( liberal education. The educational attainments of the 
princes mentioned in the Epics would show that they studied Dhanurveda, 
the lore of elephants 15 ® 3 and chariots, 1553 langhana (jumping) and plavana 
(swimming) 1584 and also subjects like the Vedas, Vedangas, Nitisiistra, 
A.rthabiv?iga. Vsrtta, Dandaniti, Music and Poetry, Lekhya (writing) 1555 
and Alekhya (painting). 1 558 In the RSmayana 1 5 57 we find Rama 
asking Bharata whether he studies the three Vidyas (tisravidyah) 
where as is apparent Anviksiki has been dropped from the curriculum 
of studies as not of much importance to princes. Bhisma says to 
Yiulhisthir that the king should study the Vedas and Rajaniti. 1558 Dcvarsi 
Kami a enquired of king Yudhisthir whether he is giving military 
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training to the princes through experts in military science. 4 J 5 J Bbisma 
says to Yudhisthir: “ Dharma—(Law) is of four kinds that laid down 
by the Vedas, by the Smrtis, by sages and that determined by self- 
examination. The king should be conversant with all these. That 
king is really proficient in Law who knows it as sanctioned by Tarka- 
sastra, Veda-sastra, Vartta-sastra and Dandaniti”. 1560 Professor Hopkins 
observes : “ How are we to interpret this ? The science of arms required 
years of patient study. Is it conceivable that a boy otherwise occupied 
in physical training should by the age of sixteen be master of the 
special skill that gave him power on the battle-field and at the same 
time have found time to commit to memory even one Vedic collection? 
It is clear that the law is later than the epic on this point; and even 
there such knowledge is only to be assumed as is desirable for the warrior 
in general. The active young knight and busy trader must have performed 
their duties towards the Veda in a very perfunctory way, if at all.” 

In the Ramayapa 1561 we are thus told about the education 

of Rama and his brothers: “All of them were versed in the Vcdas 

and heroic and intent upon the welfare of others. And all were 
accomplished in knowledge and endowed with virtues and among 

them all, the exceedingly puissant Rama, having truth for prowress, 

was the desire of every one and spotless like unto the Moon himself. 
He could ride on elephants and horses and was an adept in managing 
cars (chariots) and he was ever engaged in the study of arms and aye 

occupied in ministering unto his sire. Those best of men 

ever engaged in the study of the Vedas, were accomplished in the art 
of archei’y and always intent upon ministering unto their father.” 

In due course Rama had his initiation, 1662 observed the vow of 
celibacy as a student 1 ® 68 in the house -of his guru 1561 and on finishing 
his education took the ceremonial bath. 1669 Rama was endowed 
with knowledge; he has seen the end of the Vedas and Vedungas ; he 
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was well-versed in Dhanurveda and all the sastras. (Baiakanda, 1st sarga). 
From childhood he has studied the Yedas, observed the vow of brahmacharya, 
served his gurus and has thus grown lean and thin. 1586 He is 
well educated 1587 and “Learning resides in him.” 1568 Ho is the 
strongest and most learned of all and is well-versed in the use of weapons 
and is the repository of penance. 1569 He learnt from Viswamitra 
two mantras called Bala and Atibalii which are the mothers of all 
learning. 1570 He also learnt from Viswamitra the use of innumerable 
weapons. 1571 He used to cultivate the sastras to find out their profound 
truths, being surrounded by aged and learned sadhus of good conduct 
during the intervals of the practice of weapons. 1573 “He has returned 
home after finishing his education in the house of his guru being a 
master of Vedas and Vcdangas. He has mastered the use of all kinds 

of misfits and weapons of magical potency or not. His teachers 

are aged Brahmins who have seen the true import of Dharma. He is 
endowed with genius and memory and proficient in the three Vargas... 

. . He has well mastered poetry and philosophy and all 

those arts that are specially suited for travelling purposes. He is 
proficient in Artliavivaga. He is a passed master in riding on horses 
am’ elephants and in training them. He is an expert in constructing 
phalanx, in marching against the enemy and in killing them. He is 
an expert charioteer and is the best of all those who are proficient 
in Bhanurveda.” 1 573 “ He has mastered the uso of all kinds of missils 

and v capons that are known to Suras, Asuras and men. He has acquired 
all learning and knows the Vedas along with their Angas. He is 
profoundly proficient in music,” 1574 He is also well- versed in 
NltibSstra 157 5 and in all the sastras, 1576 Reference to military 
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tournaments ■where Rama used to play with other warriors for testing 
his military skill is also to be found. 1577 

Laksmana was also well-versed in all the sastras 1578 and in Niti 
and in the art of warfare. 1579 He can throw 500 arrows by bending 
the bow once. 1580 His wielding of arms was extraordinary and 
without any defect and in the use of arms he displayed fastness, variety 
and beautiful skill. 1 581 

Bharata was also well-versed in the three Yedas, Vartta (Economics) 
and in Polity (Dandaniti). 1582 

Yuvaraja Angada of Kiskindhya was well-versed in s3ma, dana, bheda 
and nigraba and in the eight angas of knowledge (viz., susrusa, srabana, 
grabana, dharana, tarka, bitarka and arthatatvajnSna). He was more 
skilled in warfare than Bali. 1583 

Havana’s son Indrajit was also skilled in the art of warfare. 1584 
He was well-versed in the use of all heavenly weapons 1585 and any 
one in the three worlds who is not aware of his military prowess and 
skill in arms is infamous. 1586 Indeed like Laksmana his wielding 
of arms was extraordinary and without any defect and in the use of 
arms he displayed fastness, variety and beautiful skill. 1587 

Prince Aksa, another son of RSvana, was also skilled in the art of 
warfare and was highly proficient in aiming and throwing arrows and 
in hitting the mark. 1588 

“ Prince AtikSya, another son of Ritvana, was well-versed in all the 
sastras. He was an expert in riding on horses and elephants, in the 
use of swords, bows and arrows. He was proficient in slim a, d&na, 
sandhi and bigraha and the whole city of Lanka is without any fear 
owing to the prowess of his arms.” 1580 
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About the education of Kusa and Laba, the twin sons of king 
Rama we are told thus:—“ Maharsi Valmiki finding Kusa and Laba 
who were talented, : 'well-versed in Lbarma, endowed with sweet 
voice and able to comprehend the meaning of kabva began to teach them 

the Vedas and the whole Epic Ramiiyana . They have 

completely mastered the art of music and sthana and murchhana- 
tatva.” 1590 In the TJttarakilnda 94th sarga we find Vslmikl saying to 
Kusa and Laba : “ Sing every day 24 sargas full of slokas in the manner 

I have shown you before. If Rama be pleased to ask 

you whose sons you are, say that you are the students of Valmiki.) 

In the Raghuvamsam we are told that Valmiki taught Kusa and 
Laba the Vedgs and the Vedangas, 1591 as also the art of singing. 159 * 

Rajarsi Dasaratha was well-versed in the Vedas and the 
VcdSngas. 1593 The contemporary king of Magadha was also well- 
versed in all the sSstras. 1594 

Rarana, king of Lanka (Ceylon) also observed the vow of celibacy 
as a student, resided in the house of his teacher and after finishing ki3 
Vedic education, performed the ceremonial bath and leaving the house 
of his guru became a householder. 1595 He has thus seen the end of 
the Vedas and Vedangas. 1590 

We also find Hanumana, the minister of Sugriva well-versed in the 
Vedas, the silstras, nlti, grammar and the art of war. “ Rama after his 
first talk with him thus speaks of him to Laksmana: ‘One who has 
not mastered Rk, Yajur and S3ma Vedas cannot talk in this way. 

He must have heard the whole of Vylikarana many times, for, lie talked 

a great deal but no apasnbda fell from his lips. He did not fail 

to utter every word in its proper place and made me understand the 
theme of bis talk by uttering words which carried comprehension into ray 
mind. ’ ” 1597 H;s power of elocution is also referred to elsewhere. 1598 
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Ho was well-versed in the art of warfare 1599 and in all the sastras A 8 00 
“ In this earth nobody can surpass Hanumlina in valour, enthusiasm, 
intelligence, prowess, good conduct and knowledge of Niti, gravity, 
cleverness and fortitude. When this hero of extraordinary strength 
reads grammar, he with a view to understand the meaning of the 
grammatical text, takes the hook in hand and facing the Sun moves from 
TJdayagiri to Astachala. He is exceptionally proficient in Sutra, Brtti, 
Arthapada, MakavSsya and Samgraha. He stands unrivalled in scholarship 
and in ability to find out the profound truths of the Vedas. He has 
seen the end of all the sastras. He has surpassed even Brhaspati, the guru 
of the Suras in learning and in tapobidhana ”. 16 0 1 

In the Adi Parba 1603 of the Mahabharata we get the following 
account of tho education of the Kauravas and the Pandavas : “ Mahatma 
Bhisma expressed the desire to entrust the proper training in 
good conduct and education of his grandsons in the hands of an 
intelligent teacher well-versed in various sastras. He then brought 
to his palace the Vedic scholar Dronlicharya, son of Varadwaja and after 
according fitting reception, put him in charge of the education of his 
grandsons. Satisfied with the solicitude of Bhisma for the proper 
education of the princes he accepted them as his disciples ; and with very 
great care and attention began to teach them with a special emphasis on 
Dhanurveda. The pupils were all intelligent and within a short time 
they became proficient in all the sastras and endowed with unbounded 
valour ”. Duryodhana and Bhima who were prone to anger, both 

practised mace-fighting under Drona’s instructions.Nakula and 

Sahadeva became expert swordsmen. Dharmaraja Yudhisthir became a 

first class charioteer.... . and of all the royal pupils Arjuna alone 

became an unrivalled bowman”. 1603 Dro$a himself tested their 
military skill 1604 and then with the permission of DhrtarSstra arranged 
for a military tournament where the princes gave a public demonstration 
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cir military still. 1603 It is interesting to find that Drona, the 
tutor of the princes was a Brahmin. The purpose of the author may 
have been to exalt the dignity of the brahmana caste by showing how 
the kshatriyas learnt even military skill from the brahmanas. But we 
can point out that it is distinctly stated in the MaliabhSrata that Drona 
accepted the employment to have his vengeance on king Drupad who 
taunted him for his poverty. 1006 

The Pandavas studied all the Vedas and the various sastras. 1607 
Of them Yudliisthir was versed in the Vedas and the science of war and 
highly skilled in driving horses and chariots. 1808 Nakula was an 
expert in fighting with swords 1609 while Arjuna was not only an 
unrivalled bowman 1610 but was also versed in Dharmarthatatwa and 
Arthasastra. 1611 

The upanayana ceremony of the sons of the Pandavas was performed 
by Maharsi Dbaumya and after finishing the study of the Vedas they 
learnt Dhanurveda and the use of all the weapons from Arjuna. 1613 

The brothers of DraupadI had a Brahmin resident-tutor appointed by 
their royal father, who taught them Brhaspati-niti. 1613 

Bhisma was proficient in the use of all kinds of astras 1614 and 
sastras, 1619 an unrivalled bowman and was equal to Indra as a 
warrior. 1616 Prom Vasistha he had learnt all the Vedas aud the 
Vedaugas . 1617 He lias got by heart all the sastras which ^ukracharya 
has read. 1618 He has mastered all the sastras 1619 and knows the true 
import of Dharma. 1630 
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Dhrtai'astra was proficient in many sastras 1621 wliile BicLii was 
was versed in all the sastras. 1022 In the Adiparba 16 * 3 we a^o told that 
‘Bhlsma had Dhrtarastra, Pandu and Bidur taught by a competent 
tutor and made them experts in physical culture. When these pi inces 
came of age they became versed in Dhanurveda, mace-fighting, 
swordsmanship, gajasiksa, nltisastra, itihasa, Puranas, "V etUnguS etc. 
Of them Pandu became an unrivalled bowman, Dhrtarastra became famous 
for his physical strength and Bidur for his piety \ 

The king of the Kekayas was proficient in Vedic learning 
while Yayati studied all the Vedas and the Vedangas. 16 * 5 Amharisa 
studied the Vedas and Rajaniti. 1026 

The Mahabharata 1627 also refers to a king of the Andhaka family 
and other princes as pupils of Drona who taught them military science. 


The Sakya prince Gautama was taught the three B’s under a teacher 
named Viswamitra whom according to tradition, he confounds by his 
knowledge already possessed of various styles of writing. He is next 
taught by eight other brahmana teachers viz., “ Hama and Dhaja, 
Laksmana and Manti, Yafina and Suyama, Subhoga and Sudatta and 
also the brahmana Sabbamitta of high lineage in the land of Udichcha, 
a philogist and grammarian, well-read in the six Vedangas, whom 
Suddhodhana sent for and handed over the boy to his charge to be 
taught ”, 163 8 Prom the Antagada Dasao 162 9 we learn that when Goyame 
was past eight years he was sent to a toacher of the arts on an auspicious 
day. He learnt from him the eighteen vernaculars, delighted in song, 
music and dance, was able to fight on horse, elephant and chariot and 
became clever in boxing and night-sallying (nagara-vaccham). Indeed 
he was not inattentive to physical culture. The legends represent him 
as skilled in the twelve arts and especially in archery, like Arjuna of 
old and he proved his superiority to all ^akya youths in open cha . en a e. 
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e in the story of Arjuna, tlie price of his victory was the hand of 
Yasodhara, daughter of his cousin, Suprabuddha, to whom lie was married 
at sixteen. One of the beaten youths was another cousin of his, 
Devadatta, who could never forget this discomfiture and grew up to be 
the chief enemy of the Buddha in the world. 


From the Jaina sutras 1630 we learn that Mahabira was proficient in 
the eighteen scripts corresponding to the eighteen vernacular tongues. 

In conformity with the later injunction of Manu 1631 to the effect 
that ihe king should learn “ from the people the trades and the 
professions” 1632 we find that the practice of a craft was not considered 
derogatory to the dignity of a prince. The Kusa Jataka, 1683 for 
instance, mentions a prince who only consents to marry when a princess 
is found exactly like a golden image which ho himself bad fashioned and 
which was far superior to that made by the chief smith employed for 
the purpose. From the Mahavamsa we find that king Jetthatissa of 
Ceylon was a “ skilful carver and painter who wrought a beautiful 
image of the Bodhisatwa and also a throne, a parasol, and a state-room 
with beautiful work in ivory made for it and who himself taught the 
arts to his subjects ”. In the story of Jlvaka we are told that even in 
royal families idlers were not tolerated and that it was not easy to eko 
out one’s living without the knowledge of some art. In the Hatigumpha 
Inscription of KhSravela we read of a prince who claims to have been 
proficient in lekha, gananli and rQpa. In Bands Harsacharita 1034 it is 
stated how on the occasion of the marriage of a princess “ even kings 
girt up their loins and busied themselvea in carrying out decorative work 
aet as tasks by their sovereign. In Jataka (IY. 84) we are told of a 
prince who took to trade. According to Kalhana, 1635 Lothana, a prince 
of the Lohara family maintained himself by agriculture, trade’ and other 
means. 
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Coming to tlie Dkarmasutras and the Dharmasastras wo find tliat 
according to Gautama 1636 the king shall be fully taught the three-fold 
sacred science and Anvlksiki. 1637 In another passage Gautama 
says: <c The administration of justice shall be by the ecla, the 

DharmasSstra, 16 39 the Angas and the Purana”; so that it may be 
presumed that the princes were expected to be acquainted with these 
also during their student-life. That the princes used to have their 

initiation which marked the beginning of their student-life is evident 
from Manu, 1640 “ After his initiation 35 says Manu, 1641 “let him learn 

from those well-versed in the three Vedas, the three-fold sacred science, 
the eternal principle of punishment, the science of reasoning, 

the science of self-knowledge and from the people the 

principles of trade, agriculture and cattle-rearing and the science of 
wealth 33 . 1 642 In another passage Manu 1643 says: “Each day 

conformably to the rules of the sastras and usages of the countiy, ho 
(the king) shall severally adjudicate the eighteen sources of law¬ 
suits 33 ; so that it may be presumed that the king was expected to be 
acquainted with these in his student-life. Manu 1 b 4 4 enjoins the prince, 
however, to refrain from singing, dancing and music, for, by addicting 
to them he becomes dissociated with virtue and wealth. According to 
Yajnabalkya Samhita 1645 the king should be well-versed in Logic, Polity and 
Vartta (the principles of trade, agriculture, cattle-rearing and interest) and 
Trayi (the triple Vedas). According to Harita Saiuhitli 1646 the king should 
be proficient in the laws of Polity and well-versed in the true spirit of 
making peace and dissensions. 
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In the age represented by Kautilya’s Arthasastra there seems to have 
been a considerable development of royal education. The number of 
authorities whose different opinions Kautilya quotes in his Arthasastra and 
sometimes refutes while discussing the educational programme for princes 
shows among other things that there was considerable interest as to what 
was r e best kind of education for a young prince to receive. It is not 
impossible that this development of royal education may have been the 
result of the desire of some Indian rulers to improve the efficiency of 
their kingdoms in view of the possibilities of foreign invasions like 
those of Darius (521 B. C.) and Alexander the Great (327 B. C.). But 
whether this >\as so or not, it seems certain that a considerable 
development of royal education took place in the age of Kautilya and we 
get a valuable picture of this education in his Arthasastra. 

In Bk. I. Oh. XVII. of Kautilya’s Arthasastra, 1847 entitled‘Protection 
of Princes* we are told :— 

“Ever since the birth.-of princes, the king shall take special care 
of thorn. 

For says Bharadvaja, “ princes like crabs have a notorious 
tendency of eating up their begetter. When they are wanting in filial 
affection, they shall better be punished in secret.” 

Ibis is says \is3laksa, “cruelty, destruction of fortune and 
extirpation of the seed of the race of kshatrivas. Hence it is better to 
keep them under guard in a definite place.” 

“This” says the school of Paras'ara, “is akin to the fear from a 
lurking snake, for, a prince may think that apprehensive of danger, 
his father has locked him up and may attempt to put his own father 
mi his lap. Hence it is better to keep a prince under the custody of 
boundary guards or inside a fort.” 

“ This ” says Pisuna, “ is akin to the fear (from a wolf) of a flock of 
sheep.; for, after understanding the cause of his rustication, ho may avail 

■ R. SySniafSatrl’s Eng. Trans., pp, 37-40. 
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himself of tlie opportunity to make an alliance with the boundary guards 
(against his father). Hence it is better to throw him inside a fort 
belonging to a foreign king far away from his own state.” 

“ This ” says Kaunapadanta, “ is akin to the position of a calf j for, 
just as a man milks a cow with the help of her calf, so the foreign 
king may milk (reduce) the prince’s father. Hence it is better to make 
a prince live with liis maternal relations.” 

“ This ” says Yatavyadhi, “ is akin to the position of a flag; for, as 
in the case of Aditi and Kausika, the prince’s maternal relations may, 
unfurling this flag, go on begging. Hence princes may be suffered to 
dissipate their lives by sensual excesses in as much as revelling sons 
do not dislike their indulgent father.” 

“ This ” says Kautilya, “ is death in life; for no sooner is a royal 
family with a prince or princes given to dissipation attacked, than it 
perishes like a worm-eaten piece of wood. Hence when the queen 
attains the age favourable for procreation, priests shall offer to Indra 
and Brhaspati the requisite oblations. When she,is big with a child, 
the king shall observe the instructions of midwifery with regard to 
gestation and delivery. After delivery, the priests shall perform the 
prescribed purificatory ceremonials. When the prince attains the 
necessary age, adepts shall train him up under proper discipline .” 


“ There can be ” says Kautilya, “ no greater crime or sin than making 

wicked impressions on an innocent mind. Hence he shall 

be taught only of righteousness and of wealth (artha) but no; of 

unrighteousness and non-wealth... When under the 

temptation of youth, he turns his eye towards women, impure women 
under the guise of Aryas shall, at night and in lonely places, terrify 
him; when fond of liquor, he shall be terrified by making him drink 
such liquor as is adulterated with narcotic (YogapSna); when fond of 
gambling, ho shall bo terrified by spies under the disguise of fraudulent 
persons; when fond of hunting, he shall be terrified by spies under the 
disguise of highway robbers; and when desirous of attacking 1 i 1 s own 
father, he shall, under the pretence of compliance, be gradually persuaded 
of the evil consequences of such attempts.” 
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autilya further says : “ Sons are of three kinds : those of sharp 

intelligence : those of stagnant intelligence ; and those of perverted mind. 
“ Whoever carries into practice whatever he is taught concerning 
righteousness and wealth is one of sharp intelligence; whoever never 
carries into practice the good instructions he has been taught is one of 
stagnant intelligence; and whoever entangles himself in dangers and 

hates righteousness and wealth is one of perverted mind. 

Never shall a wicked and an only son (of the last type) be installed 
on the throne.” 


From the above it is evident what a great emphasis ICautilya laid 
on the proper education of a prince. In another passage 1048 we are 
told: ** The king who is well-educated and disciplined in sciences, 
devoted to good government of his subjects and bent on doing good 
to all people will enjoy the earth unopposed.” Again, according to 
Kautilya the king should possess among other qualities, “ sharp 
intellect, strong memory, keen mind, traninig in all kinds of arts, 
cleverness to discern the causes necessitating cessation of treaty or war 
with an enemy or to lie in wait keeping treaties, obligations and pledges 
or to a ir ail himself of the enemy’s weak points and to observe custom 
as taught by aged persons.” 1049 

Coming to Kautilya’s curriculum for the education of the prince 
we find that it included four sciences: Anviksiki, Trayi, Varttii and 
Bandanlti. 1650 We have already seen that according to Kautilya 
“ he (the prince) shall he taught only of righteousness and wealth 1 ’ 1651 
and he expressly says tliat “ these can be learnt only from the four 
sciences.” 10 5 3 It appears, however, that the authorities are not agreed as 
to the number of sciences to be taught, for, we are told :— 1658 

“ The school of Manu hold that there are only three sciences: 
the triple Vedas, Varttii and the science of government, in as much as 
the science of Anviksiki is nothing but a special branch of the Vedas. 


18 4 s Ibid., p, 11. 

* SB <> Ibid., pp. 10-11. 
“*» Ibid,, p. 6. 


1644 Ibid., p. 319, 
Ibid., p. 3S. 
1888 Ibid, 
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5 ‘ T'lie school of Brhaspati say that there are only two sciences : 
Vartta and the science of government, in as much as the triple Yedas 
are merely an abridgment for a man experienced in affairs temporal. 

The school of Usana declare that there is only one science and 
that the science of government; for, they say, it is in that science that 
all other sciences have their origin and end.” 

“ But Kautilya holds that four and four only are the sciences; 
wherefore it is from these sciences that all that concerns righteousness 
and wealth is learnt, therefore they are so called.” 

But although Kautilya prescribes four sciences for the prince, he 
admits the supreme importance of Dandaniti as a subject for roval 
education. For says he: — 

“ The first three sciences (out of the four) arc dependent for their 
well-being on the science of government .” 1054 

“ The sceptre on which the well-being and progress of the sciences 
of Anvlksiki, the triple Vedas and Vartta depend is known as Danda. 

That which treats of Danda is the science of government, 
Dandaniti .” 1055 

“ A king of unrighteous character and vicious habits will, though 
he is an emperor, fall an easy prey either to the fury of his own subjects 
or to that of his enemies. But a wise king, trained in politics, will, 
though he possesses a small territory, conquer the whole earth with the 
help of the best-fitted elements of sovereignty and will never be 
defeated .” 1856 

" Whoever, well-versed in polity , thus acquires frionds, wealth 
and territory with or without population will overreach other kings 
in combination against him .” 1657 

“Even if the king is held by the chiefs under their influoncc, 
the minister may, through the medium of king’s favourites teach him the 
principles of polity with illustrations from the Itihisa and Purina .” 1888 

1864 Ibid., p. 10. 

1866 Ibid., p. 321. 

11,68 Ibid., p. 318. 
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The Nltis~ra of Knmandaka has a description of a tree of Polity of 
which the four Yulyas have been called the four roots. Says he : “ He is 
indeed a real politician who knows the tree with eight branches, four 
roots, sixty leaves, two props, six flowers and three fruits.” 1659 
Similarly, in the Yuktikalpataru the different vidySs have been compared 
to the branches and flowers of a true. In the beginning of the work, 
the reason why it has been called a tree has been thus explained : 
“ The root of this tree is Dandaniti (Polity), the stem is Jyotisa, the 
a arious V idyas are its branches and flowers, its fruits are unknown 
and its sop is nectar to the good (i. e., promotes their welfare).” 1660 

But Kautilya rightly observes: “ Danda (punishment) which alone 
can procure safety and security of life is, in its turn, dependent on 
discipline.' 11 601 “ Hence the king shall keep up his personal discipline 

ly receiving lessons in sciences” 1 G62 Now “discipline is of two kinds: 
artificial and natural j for instruction can rondei’ only a docile being 
conformable to the rules of discipline and not an undocile being. 1663 

10 Kamandakiya, Nitisara VIII. 42. 1060 Yuktikalpataru, slokas G-7. 

1601 Artha&stra (R. .vyama^astrl's Eng. Trans.), p. 10. 1668 Ibid., p. 13. 

18,5 Kriy5 hi drabyam binayati nadrabyam—Artha&stra Bk. I. Cli. V. 

In Bbababbiiti’s Uttara-Rama-charita JLtreyi says: “ Now with 
these two boys possessed of exceedingly brilliant power of comprehension 
and rotentiveness as they are, students like us cannot keep pace in the 
studies. For, the preceptor imparts nnto the clover, instructions just the samo 
as nnto the dull and in no wise doth he their power of comprehension either 
make or thwart; and yet there does result a vast difference as to the outcome; 
for we know that only a pure crystal is able to take in images and not a mero 
lump of clay.” (Uttara-Rama-ch5rita—Belvalkar’s Eng. Trans., p. 32). 

KSlidSsa in his Raghnvaui^am speaks in the samo strain: 
'‘Nisarga-Bainsl,:ari.,binltah; cwSvliabikcn binitatwam tesam; mumursu sahajaip 
tejo habiseba habibhn jam”. 

In B-ina’s Kadambarl J^ukanasa says to Chandraplda : “ Men such 

as thou art, are the f tBng vessels for instruction. Lor, on a mind free from stain 
die virtue of good counsel enters easily, as the moon’6 rays on a moon crystal. 
The words of a guru, though pure, yet cause great pain when they enter the ears 
of the bad as water does ; while in othors they produce a nobler beauty, like the 
t ar-jewel on an elephant ” (Kadambarl—C. M, Bidding’s E«g* Trans., pp. 76-77), 



The study of sciences can tame only those who are possessed of such 
mental faculties as obedience, hearing, grasping, retentive memory, 
discrimination, inference and deliberation but not others devoid of such 
faculties.” 1664 It follows from the above that for those who have 
not this natural disipline, there is the artificial discipline of punishment. 

“Sciences” he continues: 1665 “should be studied and their 
precepts strictly observed under the authority of specialist teachers. 
Having undergone the ceremony of tonsure, the student shall learn the 
alphabet (lipi) and arithmetic. After investiture with the sacred thread 11,60 
lie shall study the Triple Yedas, the science of Anviksiki under teachers 
of acknowledged authority (sista), the science of Varttli under government 
superintendents and the science of Dandaniti under theoretical and practical 
politicians.” 1667 

With regard to the length of the course we are told : “ The Prince 
should observe celibacy till he becomes sixteen years old. Then he 
shall observe the ceremony of tonsure (godana) and marry*” If the 
investiture with the sacred thread took place in accordance with the 
regulations laid down in the Dliarmasutras in the eleventh year after 
conception the course would thus last six years. But we know that 
to learn one Veda twelve years were prescribed for the brahmachSrin 
by the Dliarmasutras. It thus seems that the study of Vitrtta and 
Dandaniti may have been continued even after marriage. For, while 
dealing with the life of a saintly king Kautilya says that among other 
things the king should “acquire wisdom by keeping company with 
the aged and keep up his personal discipline by receiving lessons in the 
sciences.” 1668 Again, while dealing with the duties of a king Kautilya 
says: “He shall divide both day and night into eight nalikas (l-£- hrs.) 

..during the second (one-eighth) part of the day he shall not 


Ibid., 10. i««» Ibid., pp. 10-11. 

1604 Compare the custom in ancient Persia where according to Alcibiados the i •' ■ 

were given over to royal tutors only at fifteen* 

1667 Vatgiyayana in his KamasOtra Bk. I, Ch. II. refers to ArtbaohintakSh (Professors of 

Artha^astra), 

j.eee Artha&stra (K. £yaina$astrrs Eng. Trans .% p. 13. 






only bathe and dine but also study .. During the second 

(one eighth) part of the night he shall attend to bathing and supper 

and study . During the sixth (one eighth) part of the 

night he shall recall to his mind the injunctions of sciences.” 1069 From 
the Mahabharata 1070 we learn that King Janadeva of Mitliila had in 
his palace one hundred ackaryas who used to teach him the duties of 
the men living in the different as'ramas (stages) of life. "We similarly find 
that kings Dhrtarastra and Yudhisthira were regularly taught by Bhisma 
and Bidnr respectively. 1671 Even in the course of their flight to the 
forest from the city of Baranabata the Pandavas used to read the 
TJpanisads, the Vedangas and Nitisastra. 1679 Sukracbarya also while 
dealing with the daily routine of the king says that the king should 
al e two muhurtas (i. e., 20 minutes) for prayers, study and ch&rity 1678 
and another muhurta for observing (i. e., studying) old and new things. 1874 
Yujuubalkya 167 8 also enjoins the king to study the Vedas after taking 
hie evening meal. 

Some further particulars with regard to Kautilya’s scheme of education 
aie forthcoming. “ For acquiring efficiency in the skill of shooting arrows 
at moving objects, he shall engage himself in sports only in such forests as 
a) e cleared by hunters and houndkeepers from the fear of highway robbers, 
snakes and enemies.” 1876 

During the period of study the young prince was to be 
placed under the strict supervision of his teachers. “In view 
of maintaining efficient discipline, he shall ever and invariably keep 

company with aged professors of sciences in whom alone discipline 
has its firm root.” 1077 


The hours of study were thus planned out. “He shall spend tho 
forenoon in receiving lessons in military arts concerning elephants, horses, 

1,0 lbld ’’ L Cll ‘ XiX ' 1070 fentiparba, 218th adbyaya. 

1,81 Ibid., 227th adhySya and Anu&sanaparba. 

lt7a Ad, P arbft > 156th adbyaya. 1573 SukrauItisSra, Ch. I. line 558. 

xfT * Ibid , f line 564, iem 1,330 

ltte Arthaftstra (R. 3y5raa^Hetrre Eng. Trane.), pp, 49-00. 

*"? Ibid., p, 11. 







chariots and weapons and the' afternoon in hearing Itih2sa...,. 

During the rest of the day and night, he shall not only receive new 
lessons and revise old ones but’,-also hear over and again what has not 
been clearly understood”. 1678 ~ 

The above outline of royal education gives greater importance to 
practical wisdom than to theoretical philosophy and religious instruction. 
Kautilya has included the study of the three Vedas in 'the curriculum of 
royal studies but in later details it is curious to find no reference io 
their study. Moreover, the injunction referred to" above that the science 
of Vartta is to be studied under Government superintendents and the 
science of Dandaniti under theoretical and practical politicians shows 
that these two subjects were learnt in very close contact with their 
.practice in actual life. We have also seen that in the opinion of 
Kautilya, of the three kinds of princes, whoever carries into practice 
whatever he is taught concerning righteousness and wealth is the 

best. 1679 

That a thorough grasp of the subject was the objective is evident 

from the following: “ He (the prince) shall not only . revise old 

lessons but also hear over and over again what has not been clearly 
understood. For, from hearing (sutra) ensues knowledge, from knowldge 
steady application (yoga) is possible ; and from application self-poss ssion 
(atmavatta) is possible. This is what is meant by efficiency of learning 
(vidyasamarthyam). 1680 

Kamandaka in his Nitisara is equally emphatic on the education 
of the prince. Says he : “ The King for the sake of attaining 

progress should train up his sons with proper education (siksa); 

for, uneducated princes bring ruin on the family”. 1681 He further 
says: “If the king be trained up by proper education (vLlyH) 

then he is never depressed by dangers and difficulties ”. 16S3 Again: 
“ The king who daily receives a proper training in the 64 ha las like 
dancing, singing, music etc,, daily impoves his position like the Moon 

»•' 7 * Ibid., p. 11. Ibid., p. 39. 

i 860 Ibid., p. 11. i8Bi Kamandakiya Nitisara, 7th sarga, -il. 5, 

’ #»9 ibid,, 1st sarga, $1. 59. 
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in the lunar fortnight”. 1083 His scheme of royal education as 
outlined in sarga two of his Nitisara is almost wholly copied from that 
of Kautilya. It thus includes the study by the prince of Anvlksiki, 
the Tray;, Vsrtta and Dandanlti. 1684 According to him the king should 
also be proficient in the sastras and in Vyabahara 1085 as also in the 
64 kalas. 1686 

SukrachSrya has also drawn up in his NltisSra a syllabus of intellectual 
training for princes. Says he: “ Association with the guru is for the 

acquisition of sastras, the sastras arc calculated to increase knowledge: 
the king who is trained up in the branches of learning is respected by the 
good and does not incline to wrong deeds even if impelled by evil 
motives”. 1687 “Anvlksiki, the Trayl, Vartta and Dandanlti—these four 
( randies of learning the king should always study. The science of 
discussion and Vedanta are founded on the science of Anvlksiki ; virtue 
and vice, as well as interests and injuries of man are based on the Trayl; 
wealth and its opposite on Vartta; good and bad government on 
Dandanlti. Thus all the castes of men and the stages of human life are 
built upon these sciences. The six Angas, the four Vedas, Mimamsa 
(system of philosophy), Nyaya (system of philosophy), Dharmasastras 
as well as the Puranas—all these constitute the Trayl. In -Vartta are 
treated interest, agriculture, commerce and preservation of cows. The 
man who is well up in Vsrtt3 need not be anxious for earning. Danda 
is restraint and punishment, thence the king is also known to be Danda. 
The Niti that regulates punishment constitutes Dandanlti, so called 
because it governs and guides. Man gives up both pleasure and pain 
through Anvlksiki and the science of Self (metaphysics) and gets both 
temporal and spiritual self-realisation through the Trayl ”. 1688 

SukrSchSrya, however, lays the greatest stress on the study of 
Nitisastva by the prince. Says he: “As Nitisastra is considered to be 
the spring of virtue, wealth, enjoyment and salvation, the ruler should 
ever carefully peruse it; by knowing it, rulers can be victorious 



1889 Jbid., $1. 61. 

i«» B Ibid., 6th sarga, $1.1. 

i88T gnkranltie&ra, Ch. I. lines 295-3?. 


1 r 8 4 Ibid., 2nd sarga, SI. 1. 
1886 Ibid., let sarga, 41, 61. 
181)8 Ibid., line-) 303-19. 






over foes, affectionate and conciliatory towards subjects and' well up in 
the arts of state-craft 1 u 8 9 “ Nltisastra conduces to the desires and 
interests of all and lienee is respected and followed by all. It is also 
indispensable to the prince since be is the lord of all men and things. 
Just as in the case of the sick persons who take unprescribed food 
(apathya), the diseases come immediately and do not delay in. manifesting 
themselves, so also in the case of the princes who are unschooled in the 
principles of Nltisastra, the enemies make their appearance at once and 
do not delay in declaring themselves. The two primary functions of the 
king are the protection of subjects and constant punishment of offenders ; 
these two cannot be achieved without Nltisastra ”. 16 00 “ The king who 

always studies the abridged text of Sukra becomes competent to bear the 
burden of state-affairs ”. 1691 

Sukra also includes manly exercises and military training in his 
scheme of education for the prince. Says he: “The king should 
always practise military parades with the troops and strike the objective 
by means of missiles at the stated hours”. 1892 “He should every 
morning and evening exercise himself with elephants, horses, chariots 
and other conveyances”. 1698 This “ exercise over elephants, horses and 
carriages ” should be taken by the king at dawn and for one muhurta 
( = 4.8 minutes) only; 169 * * for, “excessive walking.and over¬ 
exercise soon bring about men’s old age”. 1696 “ And he should learn 

as well as teach the military arrangements of soldiers”. 1696 “He 
should sport with tigers, peacocks, birds and other animals of the forest 
and in the course of hunting kill the wild ones ”. 1697 Sukra explains 
his reasons for including manly exercises as an integral part of royal 
education thus : “The advantages of hunting are the growth "of 
ability to strike the aim and agility in the use of arms and weapons but 
cruelty is the great defect ”. 1898 


1899 Ibid., linos 10-13. 

1691 Ibid., Ck. IV. Sec. VII. lines 853-51. 
1699 Ibid., lines 779-80. 

1603 Ibid. Oh. I. line 663. 

1098 Ibid., Gk. III. lines 603-04. 
i «87 Jbid., linos 665-66, 


1690 Ibid., linos 23-28. Compare Ibid., lino ; 
29-38; Ibid., linos 301-02; Ibid., 
Ch. IV. Sec. VII. linos 857-53. 

10e * Ibid., line 559. 

1,96 Ibid., Ck. I. lino 664. 

* a9S Ibid., lineB 667-69, 
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In another place Sukra says : “ The king should make the children 

of his family well-up in ISitisastra, proficient in archery (Dhanurveda), 
capable of undertaking strains and of bearing harsh words and 
punishments, habituated to the feat of arms (Sauryavidya), master of 
all arts and sciences, upright in morals as well as discipline through bis 
ministers and councillors .” 1099 Thus the course of instruction for the 
children of the royal household was at once physical, intellectual, 
moral, military as well as political. Moreover, the terms “ Dhanurveda” 
an I <c Sauryavidya ” refer perhaps to the theoretical and applied 
branches of military education. The former indicates proficiency in 
the science of archery i. e., military tactics and implements generally, 
whir the latter refers to actual field-work, parade, mock-fights, assaults- 
at-arms etc.,— practices that call forth martial enthusiasm and develop 
warlike aptitudes. 

The curriculum of royal studies, according to Aswaghosa comprised a 
number of subjects— -the Yeda, sacrifices, the performance of sacrifices; 
archery, the training of elephants, the domesticating of horses, the 
carrying of the lance, jumping, running, massage, fording a river, 
strategy, the rules of battle array; music, dancing, the art of playing 
o the tambourine, the art of playing on the conch, sculpture, painting; 
sewing, weaving, scaling, wax-work, the making of garlands of flowers, 
arrangement o r garlands, examination of precious stones and valuable 
materials for clothing; grammar, literature, the origin of writing, 
eloquence, rhetoric; the study of origins, heredity and eugenics; 
astronomy, casting horoscopes of boys and girls, interpretation of dreams 
and of the flight of birds; computation, interest ; the arts of love and 
laughter, conjuring tricks, chess, dice etc. This list agrees in the main 
with what we find in the Lalitavistara and compares well with what wo 
find described in the Jaina texts as the the curricula of studies of 
Mahablra. 

In the MilindlT-Pafiha we are told that “ the business of the princes 
of the earth is to learn all about elephants, horses, chariots, rapiers and the 
documents and the law of property ” 1700 



** oa Ibid., Oh. II. lines 43-46.* 


1700 S. B. E., Vol. XXXV. p. 247 . 
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'he Matsya Puratia 1701 says that “ the king should have his prince 
instructed by learnel teachers in Dkarmasastra, KumasSstra, Arthasastra, 
Dhanurveda as also in the knowledge of elephants and chariots. Ho 
should regularly take physical exercises and learn the silpas.” 


In the Bhagabad Pur ana 17 02 we read that the youthful Krsna and 
Balarama studied the Vedas with their Angas, Upanisads, Dhanurveda, 
Dharinasastra, Mimamsa, Anviksiki, Bajaniti and the sixty-four kalas. 

It is to be presumed that as in the case of the ordinary twice-born 
student, the prince’s training of the sciences and arts was based on a 
knowledge of the grammar of the Sanskrit language. The story contained 
in the Katkasaritsagara 1703 of the king who did not know Sanskrit 
grammar seems to show that some royal pupils did not always find it 
easy to master all its intricacies. 


With regard to the text-books, those used by the ordinary twice- 
born students for Vedic study would serve also for the princes in so far 
as they studied the same subjects but there were two developments 
which arose to meet the needs of the special training required for them. 
We have already referred to the Arthasastra as a subject to be studied 
by the prince. Kamandaka in his introduction to the Nitisara also 
refers to the Arthasastra of Kautilya as a favourite learning of kings. 
Says he : “From the scientific work of that learned man who had reached 
the limits of knowledge, the favourite learning of the kings , brief yet 
intelligible and useful in the acquisition and maintenance of the ear th, 
we are going to extract and teach kings in the manner acceptable, to 
those learned in the science of Polity.” Dandi in his Dasakumarcharita 1704 
says : “ Learn then the science of Polity. Now this has been by the 
revered teacher Visnugupta abridged into six thousand slokas in the 
interest of the Maurya {king) that when learnt and well-observed, 
it can produce the results expected from it.” 

The scope of this subject (Arthasastra) has been thus laid down by 
Kautilya: “The means of subsistence of mankind is termed Artha. 


1701 Ch. 220. 2-3; 24, 2-3. 
noe Penzar, Vol. I. p. 71, 
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The earth which contains mankind is also termed Artha. The science 
which treats of the means of acquiring and maintaining the earth is 
Arthasastra .” 1 705 From this it follows clearly that Arthasastra really 
treated of Artha in the sense of earth, and not in its primary sense of 
j wealth which was ths subject that properly pertained to the field of 
Vartta. Kautilya’s Arthasastra mentions the same fact in another 
place, for, it actually commences with the statement that it was 
composed by the author as a ‘ compendium of almost all the Arthasastras 
written by prior teachers for the acquisition and maintenance of •the 
earth ’ 1709 From this it follows that Arthasastra was really a very 
comprehensive science as its data were drawn from a wide variety of 
of so i'ces, for, any subject that had more or less intimate bearing upon 
the means of acquiring and maintaining the earth could not but naturally 
fall within its scope. Thus, Dandanlti was the most important branch, 
m fact the fundamental basis, of Arthasastra, for, Dandanlti “ upon 
which the progress of the world depends ” 1707 was of the utmost 
importance to princes in their efforts to acquire and maintain 
the earth. Vartta also supplied no mean quota to the science, for, it 
was through Vartta and Vartta alone that two of the seven limbs 
of the state, viz., Kosa and Danda could be acquired. The Sukraniti 
recognises this double aspect of Arthasastra when it defines it as tho 
science which describes the actions and administration of kings, as well as 
the moans of livelihood in a proper manner . 1108 In fact, this double 
aspect of the Arthasastra has often given rise to a confusion of ideas 
and has led to its being designated sometimes as Polity and sometimes 
as Economics by writers at different times. Later on Arthasastra was 
devested f its economic topics and became simply the political science. 

In later Sanskrit literature this use is made of tho word Arthasastra and 
the forms Nltisastra, Arthasastra, Dandanlti and Rajaniti are used 
indiscriminately to represent tit© science of Polity. 

Vartta was another subject of royal study. The word is derived 
from the root ‘ vrt * by tho addition of the suffix ‘n ’. Thus Vartta 

ifOB ArtWSstm, 33k. V. Oh. I. 1704 Ibid., Bk. £ Ch. I. 

wot TasyamSyatta lokayStra—BL I. Ch. IY. 1708 Bk. IV. Se<\ III, lines 110-111, 






etymologically represents vrtti or means of livelihood. Along with 
the use of the term Vartta as a collective name for ^occupations, it 
was also used as the designation of a division of learning, pertaining 
to knowledge relating to those occupations. According to Kautih a gain 
and loss of wealth 1709 are to he known from Vartta. In Sukraniti 
we are told that profit and loss of wealth are based on Vartta. Ivamandaka 
in his Nitisara 1111 merely repeats the words of his political guru about 
the nature of Vartta. Vartta was thus the branch of learning that had 
wealth for its subject of study. It at first included three subjects 
agriculture, cattle-breeding and trade . 1712 Kamandaka writes to the 
same effect . 1113 Vaya Purana 1114 also says : 

“ Krsiblinijya tadbartu trtlyam pasupalanam 
Vidylihyota mahavaga Vartta vrttiayasayah” 

In course of time Vartta came to include usury as well. As Bhagabad 
Purana 1715 says : 

“ Krsibanijyagoraksa lcusidam turymuchyate 
Vartta chaturvidya tatra bayam gobrttayonism.” 

Sukraniti 1710 also says that in Vartta are treated interest, agriculture, 
trade and preservation of cows. In the Devi purana 1117 we find that 
even Karmanta, i. e., manufacture has been added to Vartta while 
in the Mahsbharata 1718 the various arts and crafts (bibidhani silplini) 
were included in it. 

Kautilya describes the merits of Vartta as a subject of royal study • 
in no uncertain words. Says ho: “It is most useful in that l bring 
in grains, cattle, gold, forest produce and free labour. It is by moans 


itoo Arthanarthan. 1710 Cb. I. lines 305-08. 

1711 II. 7 ; also Agnipurana 238. 9. 

ilia KrsipaSupalye banijya cba v&rtta—Artba&stra, Bk. I. Cb. IV. 
i7i8 11.14 1714 V-10* 28. 
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of the treasury and the army obtained solely through Vartta that the 
king can hold under his control both his and his enemy’s party .” 1719 

The study of Itihasa by the prince included the study of Purana, 
Itibrtta, Akhyayika, XJdaharana, Dharmasastra and Arthasastra . 1790 
It is when we look at this comprehensive sense of Itihasa that we can 
understand why products of imagination have been incorporated in 
history . 1,131 The Puranas resemble more than any other of these six 
branches, history (in the modern sense of the word). The five subjects 
that form the subject-matter of these Puranas may be regarded as their 
five characteristics. They are sarga, pratisarga, vamsa, vamsanucharita 
and manvantara. Under vamsa and vamsanucharita were 
recorded the names of kings, the periods for which they reigned 
and noteworthy events connected with the distinguished reigns. The 
natu: e of Udaharana will be clear from two passages in the Arthasastra 
of Kautilya 1722 and Vatsyayana’s Kamasutra . 1723 It seems that 
Ud harana embodies facts and not mere imagination. As regards the 
nature of Itibrtta, probably it dealt at length with events . 1724 The mention 
of Itibrtta of kings and rsis as well as the sacred Purana Samhita 
embodying Dharma and Artha in the same verse supports the same 
view. Akhyayika included moral fables and stories such as were 
collected (afterwards) in the Pailchatantra and the Hitopadesa. 

The Dharmas^stras as a general rule contain groups of laws, 
religious and civil and about atonement (iichara, byabahara and 
prayaschitta). 

Anviksiki—was another subject of royal study. According to 
Kautilya 1725 it comprised the philosophy of SSnikhya, Yoga and 
Lokayata. In SukranltisHra J 7 4 iJ we are told that the science of discussion 
and Vedanta are founded on Anviksiki. According to Kautilya ** the 

17 Arthasastra, 33k. I, Ch. IV. 

1Ta « Kantilya’s ArtIia<SSatra (R. gySm^astrl’s Eng. Trans.), p. 11. 

Jtal Padma PnrSpa II. 85, 15; VSyu Parana 55, 2, 
i Bit. L Oh. VI; R. .‘sy^maiastrf’s Eng. Trans., pp. 12-13. 

* a * * J Bk. I. Ch. II j K. Raiigaswaml Iyongor’6 Eng. Trans., p> 16, 
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science of Anviksiki is most beneficial to the world, keeps the mind 
steady and firm in weal and woe alike and bestows excellence of 
foresight, speech and action. Light to all kinds of knowledge, easy 
means to accomplish all kinds of acts and receptacle of all kinds of 
virtues, is the science of Anviksiki ever held to be ”. 1727 

In course of time the four sciences of Tray!, Dandaniti, Vartta 
and Anviksiki came to be known as Kulavidyas of princes. Prom 
Raghuvarrisam 17 * * we find that a king wed his sons first to the 
Kulavidyas (which the commentator explains as Trayi, Dandaniti, Yartta, 
and Anviksiki) and then to princesses. 

But the preceptors, finding perhaps that their royal pupils did not 
always take kindly to the effort studying the political wisdom of the 
Arthasastra, devised the plan of using fables and stories as vehicles 
for teaching this science. The Panchatantra existed in the first half 
of the sixth century A. D. but the Tantrakhyayika winch is considered 
to be its most original and earliest form was composed many centuries 
earlier . 1729 It is introduced with the story of a certain king who had 
three particularly idle and stupid sons. He wished to find a teacher 
for them and at last met with a certain brahmana, who promised to 
give the young princes such instruction in six months that they would 
surpass all others in the knowledge of right conduct. For the 
accomplishment of his object he composed the Panchatantra. The 
Hitopadesa is a similar collection of fables much later than the 
Panchatantra on which it is based. There are also other collections 
of fables like them, as for instance, the KathasaritsSgara. The 
Mahabhcirata contains a great deal of didactic material embedded in the 
story and this may also have been used in the instruction of princes. 
For stories of heroes they had the epic poems like the Ramayana and 
and the Mahabharata and at a later date the bardic chronicles (like 
ChSnd-Raisa) of Rajasthan written in the vernaculars. 


17 * 7 Bk. I. Ch. II. lvas Canto xvil. 3. 

17 Qr ' J „ B. A. S., 1910, pp. 9C6f. Dr. Ilertel thinks that the xantrakLyurik ?. was 
composed between 300 B. C. and 570 A. D. and nearer the earlier limit. Dr, p, 
W, Thomas takes it be as old as 300 A, D, 
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Tlie education of the prince was in course of time made more 
individualistic than ever as is evident not only from Indian literature 
but also from inscriptions and coins. The Milinda-Panha 1730 thus 
describes the attainments of Milinda (Menander the Great) : —“ Many 
were the arts and sciences he knew —holy tradition and secular law ; 
ibe Samkhya, Yoga, Nyaya and Vaisesika systems of philosophy; 
arithmetic: music; medicine; the four Vedas; the Puranas and the 
Itihasas ; astronomy, magic, causation and spells ; the art of war; poetry; 
conveyancing—in a word, the whole nineteen. As a disputant, he was 
hard to equal, harder still to overcome; the acknowledged superior of 
all the founders of the various schools of thought. And as in wisdom 
so in strength of body, swiftness, and valour, there was found none equal 
to Milinda in all India.” From the Mrchhakatika we learn that Sudraka 
was a scholar in Rgvcda, Samaveda, Mathematics, the arts regarding 
courtesans and the science of elephants. 

Samudragupta was noted not more for his conquests than for his 
proficiency in the humanities of the times. The Allahabad Pillar 
Inscription describes how he was well-versed in the sastras. 17 31 But his 
learning was not confined to the sacred lore alone. He was the prince 
of poets (kaviraja) whose various poetical compositions were fit to bo 
the moans of subsistence of learned people 1733 and gave him an 
empire of fame for his enjoyment. 1733 Altogether his sharp and 
polished intellect put to shame Kasyapa, the preceptor of Indra. 1734 
Besides poetry he also cultivated the sister arts of music. He “ put 
to shame Narada by his choral skill and musical accomplishment.” 17 35 
The Lyrist type of his coins represent Samudragupta as playing on the 
lyre or lute (vin3). He was no less proficient in the sterner arts of 
the warrior. He depicts himself as an archer on some of his coins which 
represent him as holding a bow in his left hand and an arrow in his 



S. 13. E., Vol. XXXV. pp. 6-7. 

Allahabad I?illar Inscription, line 5; &5stratatw5rthaljharttuh—Ibid., lines 15 
and 30. 

Ibid., line 27. 1788 Kirtirijyarp bhunakti—Ibid., line G. 

1,34 Ibid., line 27. 

1188 Gwidharva-lalitah lalitaih—Ibid., line 27. 



right with, the head of the arrow resting on the ground. On other 
coins he stands out as the invincible hunter and takes the title Vyaghra- 
parakrama, of which the meaning is visible on the obverse, representing 
the king as trampling on a live tiger, which falls back as he shoots it. 
Wearing only waist cloth, turban and some jewellery he stands as the 
very picture of energy. 

As to Harsa ^iladitya, Bana distinctly says that Harsa was a poet. 
“ In poetical contests ho poured out a necter of his own which he had 
not received from any foreign source;” 1736 “ his poetical skill 
finds words fail;” 1737 “his knowledge cannot find range enough in 
doctrines to be learned;” 1738 “all the fine arts are too narrow a field 
for his genius.” 1739 This might be the exaggerated estimate of a 
courtier composing the panegyric of his patron but we have some 
evidence in its support from an external source. I-Tsing 1740 says 
that Harsa “ versified the story of the Bodhisattva Jlmutabahana 
(cloud-borne) who surrendered himself in place of a Naga. Historians 
of Sanskrit Literature credit Harsa with the authorship of two 
dramas, the Ratnaball and Priyadarsika together with a 
grammatical work. That literary criticism in Ancient India at least, 
thought highly of Harsa is evident from the fact that Jayadeva, the 
author of Gitagovindam names him along with BhiTsa and Kalidasa 
as one of his illustrious predecessors. 1741 Harsa is also stated to have 
taken part in dramatic performances. 1742 Moreover, Harsa was a 
skilful calligrapkist if it is his autograph which is seen in the Banskhera 
Plate Inscription, the last line of which consists of the sign-manual. 


1750 Harsacharita—Cowell and Thomas, p. 58. 

1787 Ibid., p. 65. 1758 Ibid. 

1780 Ibid. 1740 Takakusu’s Eng. Trans., p. 163. 

i7 4i “Yasya coraichiknra nikarah karnapuro mayilro 
Bhaso basah Kavikulagnrn Kalidaso vilasah 
Harso harso hrdayavasatib panchabanastn Banah 
KFsam naisa kathava kavita karninT kautaklya.” 

Cora is the mass of locks, Mayura the ornament of the ear, Bhasa is the smile end 
Kalidasa, the master of all poets is the charm, Harsa is pleasure and Bana is tbo 
five arrowed Cupid. How could the damsel of Poetry be other than charming ? 

1743 Panikkar~£rl Harsa of Kanauj, p. 68. 



MINIS 


z 

of the tins written in elaborately ornamented characters. That 
Harsa was also taught archery is evident from Bana who describes 
Harsa asmore delighting in the bow than Drona, more unerring 
with the arrow than AswatthSma.” 17 43 

Bana also describes the stout forearm of Kumaragupta, a Malava 
prince as “marked by the bow-string’s scar” 1744 showing that the 
princes of the time practised archery. 1745 According to Bana “with 
an intellect unwearied in political science and a deep study of the 
law-books he (king Taraplda of TJjjain) made in light and glory a 
third with the Sun and the Moon.” 1746 

That the princes also used to take physical exercise in the hall of 
exercise attached to the palace is evident from Bana’s KSdambari 
where we are told that the king entered the private apartments and 
“ there laying aside his adornments, like the Sun divested of his rays 
or ihe sky bare of moon and the stars, he entered the hall of exercise, 
where all was duly prepared. Having taken pleasant exerciso therein 
with the princes of his own age, he then entered the bathing place.” 1747 

An idea of the character of and care for the education of the princes 
of the age will be evident from the following account given by Bana about 
the education of prince Chandrapida, son of king Taraplcla of TJjjain :— 
“ As Chandrapida underwent in due course all the circle of ceremonies, 
beginning with the tying of his top-knot, his childhood passed 
nwap ; and to prevent distraction, Taraplda had built for him a palace 
of learning outside .the city, stretching half a league along the Sipra 
river, surrounded by a wall of white bricks like the circle of peaks of 
a snow-mountain, girt with a great moat running along the walls, 
guarded by very strong gates, having one door kept open for ingress, 
with stables for horses and palanquins close by, and a gymnasium 
constructed beneath—a fit palace for the immortals. He took infinite 
pains in gathering there teachers of every science, and having placed 
the boy there, like a young lion in a cage, forbidding all egress, 

,14b H.vrsachurittt— Cowell and Thomas, p. 63, 17 Ibid., p. 120. 
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surrounding him with a suite composed mainly of the sons of his 
teachers, removing every allurement to the sports of boyhood and 
keeping his mind free from distraction, on an auspicious day he entrusted 
him, together with YaisampSyana, to masters, that they might acquire 
all knowledge. Every day when he rose, the king with Vilasabatl and 
a small retinue, went to watch him, and Chandrapida undisturbed in 
mind kept to his work by the king, quickly grasped all the sciences 
taught him by his teachers, whose efforts were quickened by his great 
powers, as they brought to light his natural abilities; the whole range 
of arts assembled in his mind as in a pure jewelled mirror. He gained 
the highest skill in word, sentence, proof, law and royal policy ; in 
all kinds of weapons such as the bow, quoit, shield, scimitar, dart, mace, 
battle-axe and club; in driving and elephant-riding; in musical 
instruments, such as the lute, fife, drum, cymbal and pipe ; in the laws 
ot dancing laid down by Bharata and others and the science of music 
such as that of Narada; in the management of elephants, the knowledge 
of a horse’s age and the marks of men ; in painting, leaf-cutting, the 
use of books and writing; in all the arts of gambling, knowledge of 
the cries of birds, and astronomy; in testing of jewels, carpentry, the 
working of ivory, in architecture, physics, mechanics, antidotes, mining, 
crossing of rivers, leaping and jumping and sleight of hand; in stories, 
dramas, romances, poems ; in the Mahabharata, the Puranas, the 
Itihasas and the Kamayana; in all kinds of writing, all foreign 
languages, all technicalities, all mechanical arts, in metre and in every 
other art. And while he ceaselessly studied, even in his childhood 
an inborn vigour like that of Bhlma shone forth in him and stirred 
the world in wonder. For, when he was but in play the young elephants, 
who had attacked him as if he were a lions’ whelp, had their limbs 
bowed down by his grasp on their ears and could not mc e; 
with one stroke of his scimitar he cut down palm-trees as if 
they were lotus-stalks; his shafts, like those o p Paras urSma 
when he blazed to consume the forest of earth’s royal stems, cleft 
only the loftiest peaks; he exercised himsolf with an iron club 
which ten men were needed to lift”. 1748 “The kiug learning that 
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Chandrapida had grown to youth and had completed his knowledge of 
all the arts, studied all the sciences and won great praise from his 
teachers, summoned Balahaka, a mighty warrior and with a large 
escort of cavalry and army sent him on a very auspicious day to fetch 

the prince. And BalShaka, going to the palace of learning. 

approached Chandrapida and respectfully gave the king’s message: 

‘ Prince, the king bids me say: “ Our desires, are fulfilled; the sastras 
have been learnt; thou hast gained the highest skill in all the martial 
sciences. All thy teachers give thee permission to leave the house of 
learning. Let the people see that thou hast received thy training, like 
a young royal elephant come out from the enclosure, having in thy 
mind the whole orb of the arts like the full moon, newly risen. Lot 
the eyes of the world, long eager to behold thee, fulfil their true function ; 
for, 11 the zenanas are yearning for thy sight. This is now the tenth 
year of thine abode in the school and thou didst enter it having reached 
experience of thy sixth year. This year, then, so reckoned, is the 
sixteenth of thy life, Now, therefore, when thou hast come forth and 
shown thyself to all thy mothers longing to see thee and hast saluted those 
who deserve thy honour, do thou lay aside thy early discipline, and 
experience at thy will the pleasures of the court and the delights of 
fresh youth. Pay thy respects to the Chiefs; honour the briihmanas; 
protect thy people; gladden thy kinsfolk.” 1749 

Relying on inscriptions Prof. Dubreuil describes Mahendrabarman, 
Pallava of Kfinchi (618 A. D.) as one who glorified poetry and music. 
It appears that he was the composer of some swaras. A burlesque 
(prahasana) has b on found at Travancore written by Mahendrabarman. 
p ro f Dubreuil has found confirmation of this fact from an inscription 
on a cave at Mamandur and which he reads as MattavilSsadipadam 
prahasanam, Mattavikfsa being a title Mahendrabarman I. According 
to Hiuen Tsang Amsubarman a recent king (of Nepal) had written a 
treatise on Etymology. This report of Hiuen Tsang about Amsubarman’s 
learning receives corroboration from an Inscription 1750 (dated S. 39 i. e., 
035 A. D.) where the following epithet is applied to him: “nisi nisi 

1749 lljid., pp. 6L-G2* 
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chanekasastrartka bimarsSbasaditiisaddarsanataya dliarmadhikarasthite- 
karanamebatatsa bamanatisayam manyamanah.” Parameswarabarman 
Pallava, king of Kanchi (674 A. D,) is described in the Kuram Pallava 
grant 1751 as fond of poetry. King Jayapida of Kashmere (751-782 A. I).) 
was well-versed in the sastra on dancing and acting composed by 
Bharata muni. 17 52 “ Receiving instruction from a master of grammatical 

science, called Ksira, the learned Jayapida gained distinction with the 
wise. He was proud of being able to compete with the learned. So 
much greater was his fame from the title of scholar than from that of 
king that notwithstanding his various faults it has not faded like other 
(things) subject to time.” 17 53 Jaydeva of Nepal (759 A. D.) is mentioned 
to have composed certain verses contained in the Inscription dated 
S. 153. The Eastern Chalukya king Yinayaditya III (760-809 Saka) 
Was specially proficient in Mathematics and hence was called Gumka. 
An idea of the training imparted to King 8ankarabarman of Kashmere 
(883-902 A. D.) by his royal father can he obtained from the following 
Words of Sank arab arm an himself, preserved in Kalhana’s Rsjatarafigini: 
“ 1 was taken about by my father, on foot and without shoes, dressed 
in heavy armour when it was hot and in transparent thin cloth when 
it was cold. When those who went before the king saw me as I was 
running by the side of the horses during the chase and elsewhere, torn 
by the thorns and with tears in my eyes, they made representation to 
him. He replied to them: ‘ Since I have attained the throno from 
common rank, I know the hardships (experienced) by attendants at 
different times during their services. After undergoing such misery, this 
(son) will be sure to know the troubles of others when be conics to the 
throne. Otherwise, he may remain ignorant (of them), being horn on the 
throne.” 1754 Mabendrapala (890-908 A. D.) and Makipala (910-940 A. B.) 
of Kanauj also had as their teacher the famous poet and dramatist 
Rrijasekhara who in his works always describes himself as such. 
E ^hemagupta (940-958 A. D.) of Kashmere is described by Kalinina as 
trained by his teacher in the art of drawing darts. 1155 Abhnnanyu ol : 

1781 Hultzch—South Indian Inscriptions, Yol. I. pp. 148-50. 
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Kashmere (958-972 A. D.) was a learned king, well-versed in the 
sastras. 17 66 Bhoja Paramara of Dhara (c. 1010-1055 A. D.) was a 
great author himself and a master of many subjects. He studied 
Astronomy, Alamkara (poetics), Architecture, Yoga and Grammar 
and on each of these subjects, he has left works which are still 
treated as authoritative. His Saraswatikantavarana on poetics, 
Pajamartaiida on Yoga and Rajamrgankakarana on astronomy are 
well-known and speak of his high proficiency in these sciences. 
Bhoja is mentioned by several well-known writers as an author on 
Hindu Law as well, though no work of his on that subject is 
extant. He is so mentioned by Sulanatka in the Prayaschittaviveka, 
by Raghunandana and even by Vijnaneswara in his famous Mitaksara. 
Rajendra Chola of Tanjore (1014-44 A. D.) was not only a great military 
commander but also a learned man as the title pandit is found prefixed 
to his name in many inscriptions. King Eraga of the Rattas of Saundatti 
is described in one of his inscriptions (dated 1040 A. D.) as a VidySdhara in 
singing. 1767 Abhimanyu of the Kackhagbata dynasty of Dubkhund 
was famous for his skill in horsemanship and archery which was extolled 
even by Bhoja, king of Malwa. 1768 Kalasa (1063-1089 A. D.) of Kashmere 
is described by Kalhana as having learnt diplomacy and bravery from 
Jimluraja. 1789 Anantabarman Chodaganga (1076-1142 A. D.) of the Eastern 
Ganga dynasty of Trikalinga and Orissa is described as learned in the 
Yedas and the sastras and even in architecture and fine arts as if 
Saraswati herself was his nurse. 1780 Lakshamanadeva Paramara of Dhar 

* 7 <“> Ibid., VI. 290. I. A., XIX. p. 161. 
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(1081-1104 A. D.) was also a great poet. 1701 Harsa of Kashmere (1089- 
1101 A. D.) was tlie embodiment of all sciences. 1762 “ Knowing 

all languages, a great poet in all tongues and a depository of all 
learning, he became famous even in other countries. He was an 
expert singer as well.” 1703 Bilhana in his Vikramankacharita 1794 
praises Harsa of Kashmere for his personal bravery in battle, 
for his skill as a poet by which he surpassed even Sri 
Harsa of Kanuaj. He also refers to his power of composing 
sweet songs in all languages (sarvavasa-kavitwa). “ Surely ” says 
Kalhana, “ not even Brhaspati is able to name clearly all the sciences 
in which he was versed. Even to this day, if one of the songs which 
he composed for the voice is heard, tears roll on the eye-lashes even of 
his enemies.” 1765 He was eminent by his knowledge of all sciences. 1700 
Prom Kanaka, Kalhana’s own uncle, Harsa took lessons in song and for his 
services as tutor in music he gave a lac of gold dlnnSrs. 170 7 Harsa 
himself used to teach the dancing girls of his palace how to act. 1708 
Ho was also skilled in athletic exercises. 1709 Naravarmadeva 
Paramara of Dhara (c. 1104-1133 A. D.) was like his father TJdayaditva 
a poet and w 7 as the author of the fragment of an unpublished prasasti 
found in the Mahakala temple in Ujjain. 1770 In the BhojasSlS at 
Dhara and in Tima and Mahakala temples in "Ujjain inscriptions have 
been found in serpentine form giving the Sanskrit noun and verb 
terminations of Panini, accompanied by verses containing the names of 
Udayaditya and Naravarman and making punning allusions to their valour 
and learning. 1771 Govindachandra (1114-1155 A. D.) of the Gahadavala 
dynasty of Kanauj is described in most Gahadavala records as “ Vividha- 
vichara-vidya-vachaspati,” a very Brhaspati (teacher of gods) in different 
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sciences and philosophies. King Bliiksacara (1120--2 A. D.) when a boy 
was trained in arms and taught sciences by Naravarman, the ruler of 
Malwa. 17 72 Someswara III (1126-37 A. D.) of the later Chalukya dynasty 
of Kalyan was the author of Manasollasa or Abhilasitartha-chintamani 
which is a compendium of military art, political science, horse and elephant 
rearing, poetry, dialectics, music, astronomy— in short, all sciences which 
lead to the happiness of men. In Astronomy he gave the Dhruvankas 
(constants to he added). VijaySditya Kadamba of Goa (1158 A. D.) was also 
a verv learned prince and earned the title of V ambhusana. The praise 
bestowed on him in an inscription is well worth quoting below 

“ Vrgan kunti prase dhanusi bisame chasifalake bare badye gite 

sarasakabitasastrabisare 

Tumragadyarohe smrtisu cha puranesu purujit parijnanadhobhuj 

jagati vahuvidyadhara iti.” 

Ballalasena (1159-70 A. D.) of Bengal was also a learned man, being the 
author of Banasagara and he commenced another work which his son 
Laloamanasena finished. Aparaditya II Silahara of Thana (1175-1200 A.D ) 
was also a great scholar, being the author of the well-known 
commentary on Yajnabalkyasmrti known as Aparaka, a work of 
recognised authority on Hindu law and recognised as such even in far 
off Kf Innerc. Arjunabarmadeva Paramara of Dbar (1210-16 A. D.) is 
described in his court-poet Madana’s drama which is inscribed on slabs, 
found at Dhar by Bole, as not only a poet but also an authoi*. 

It is thus evident that even in the Mediscval Hindu period tho 
Indian princes were taught as before, not only the sastras but also tho 
sastras. A! Beruni’s statement 17 74 that “the Brahmins teach the 

Vedas to the kshatriyas.tho vaisyas and sudras are not 

allowed to hear it, much less to pronounce and recite it” proves 
not only the later origin of the dictum “ Kalabadyantayoli sthitih ” 

n 7 a ftajataraSgivb VIII. 228. 

Kavyag 5 n(ll.arvasarvasy»niuhiiia yen#, sSmpratam 

Virabatarepam devy&cbukre pustakabinayoh 

—Ep. Ind., IX. p. 108. 

*»** Sftobau’s Eng. Trans., Vol. I. p. 125. 






but also the study of the Ycdas by the kshatriyas. And we have 
already seen how noted kings like Samudragupta, Harsa Siladitya, 
Harsa of Kashmere, Bhoja, Govindacliandra and Vijayaditya were as 
learned in the sacred and profane lore as the Brahmins. But the above 
survey makes it clear that in the later (Mediaeval) Hindu period, 
alt!lough there were princes well-versed in military science like Munja 
and Bhoja of Dhar, Harsa of Kashmere, Abhimanyu of Dhubkhund 
and Bajendracliola of Tanjore Indian princes in general, revelled more 
in the study of poetics than in the more necessary study of the science 
of war and of the science of the state. The distinctions of heroines 
in love and despair, the essentials of poetry, poetical blemishes and 
embellishments and the figures of speech engaged the intelligence 
of the princes and some of them even wrote elaborate treatises on 
poetics and dramaturgy. This, no doubt, made princely education 
individualistic and liberal in character but the minute study of poetics 
led to the deterioration of taste and morals and the increase of 
voluptuousness can be marked from the Karpuramanjari of Hajasekhara 
to the Ramvamanjari of Nyiiyaehandra. The stage attracted the princes 
more than the camp and the way was thus paved for foreign domination 
and rule. 

In the Bhagalpur grant 177 5 of Narayanapala and in the Deo-Barnak 
Inscription 17 76 (of Bengal) we find the mention of an officer over 
king’s sons, designated respectively as Kumaramatya and Maha- 
kumaramatya, but we do not know whether the education of the 
princes was among their functions. Nevertheless on account of 
their ability to pay most of the princes seem to have engaged private 
tutors. Visma learnt the Vedas and the Vedangas from his tutor 
Vasistha 17 7 7 and had Dhrtarastra, Pandu and Bidur taught by a 
competent tutor. 1778 He also appointed Dronacharya to coach his 
grandsons—-the Pandavas and the Kauravas. 177 9 King Drupad also 
appointed a Brahmin resident-tutor who taught among other subjects 

it 75 i n rt. Ant., XV. 1,78 Corp. Ins., Vol. III. p. 216. 

1777 Mah&bharata, Adiparba, 100 th and 108rd adhySyas. 

» 778 Ibid., 109th adhySya. 1771 ’ Ibid., 130th adhySya. 
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i-nlti to the princes. 1780 King Suddodhana 1781 appointed 
Subbamitta as tutor to his son Gautama. Similarly, Baladitya (Samudra- 
gupta ?) and Mahipala had Vasubandhu 1783 and Rajasekhara 
respectively as their tutors. King Harsa of Kashmere appointed Kanaka, 
(Kalhana’s uncle) as his tutor in music to whom he gave a lac of gold 
dinnaras as tuition-fee (Rajatarangini, YU. 1117-18). King Jayapida 
of Kashmere had Kslra as his tutor in grammar (Stein—The Chronicles 
of Kashmere, Yol. I. p. 165 and 165 foot-note). 

• The education of the prince was kept by the Brahmins closely in 
their hands. According to Manu 1783 teaching the Yedas shall never 
revert to the kshatriya as against the brahmana. The injunction of 
Manu 1784 that the king should learn from the people the theory of the 
various trades and professions seoms to imply that in the subject of 
Vartta others besides Brahmins might be called in to give instruction 
to the young princes and this would seem probable also in the matter of 
military skill. Viswamitra thus gave to Rama a training in the use of 
missiles and weapons} 1785 yet brahmana control dominated throughout. 
We are told that Rama’s teachers are aged brahmanas who have seen the 
true import of Dharma. 17 86 Drona a Brahmin taught military arts to 
the Kauravas and the Pandavas. 1787 Drona also taught military art 
to a king of the Andhaka family and to many princes. 1788 Bhisma was 
;ht the Vedas and the VedSngas by Vasistlia, a Brahmin. (Mahabharata, 
Adiparba, 100th and 103rd adhyayas). The brothers of DraupadI were taught 
Brhaspati-niti by a brahmin resident-tutor. 1789 King Janaka learnt 
BrabraavidyS from various brahmana acharyas. 1790 King Brhadratha 
learnt B:> ihmavidya from the brahmana ascetic Sakayana. 17 9 1 King 


H id., Banaparbft, 32nd adhyilya. 1781 MilindS-Panlia, TV. 6, 3. 

its a Paramartha’s Life of Vasubandlm. its# x. 77. 
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itb 6 Bamayaria, BaiakSnda, 27 and 28tli sargaa. 
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Janasruti learnt Brahmavidya from the brahmans Raikva. 1792 Prince 
Gautama was taught by nine teachers all of whom were Brahmins. 1703 
In Kautilya’s ArtliasSstra 1794 we are told: “That kshatriya breed 
which is brought up by Brahmins , is charmed with the counsels of good 
councillors and which faithfully follows the precepts of the sastras 
becomes invincible and attains success, though unaided by weapons ”. 
Kanaka, the uncle of Kalhana, a Brahmin gave lessons in music to 
king Harsa of Kashmere. 1795 Ksira, Jayapida’s teacher in grammar 
was a brahmana of the Rajanaka family of Kashmere. 1 7 90 Al-Beruni 1197 
speaks in the same strain : “ The Brahmins teach the Veda to kshatriyas. 

The latter learn it but are not allowed to teach it even to a brahmana. 1793 

In his town-planning scheme Kautilya has reserved for the royal 
teachers’ residence a good site. Says he: “ Royal teachers, priests, 

sacrificial place, water reservoir and ministers shall occupy sites east by 
north to the palace ”. 1 7 99 According to him ‘they are to receive the sum of 
48,000 panas per annum ’ which was also the pay of the minister, the 
commander of the army, the heir-apparent prince, the mother of the 
king and the queen. 1800 With this amount for their subsistence, they will 
scarcely yield themselves to temptation and hardly be discontented. 1801 

Tod in his Rajasthan 1802 in referring to these purohita teachers gives 
rather a bad opinion of them as men who took advantage of their 
position to get gain for themselves by working on the superstition of 
their employers. But we need not suppose that this was generally the 
case and many of them were men of high character whose moral 
influence on their pupils was distinctly good. India has had many 
famous rulers, who were educated under this system and many who also 
attained to literary merit. Among these princes there also grew vp a 

Ibid. 1788 Milinda-Paiihfc, IV. 6, 3. 

1T8 * R, Syamalastrl’s Eng. Trans., p. 17. 1796 RijataraSgini, VII. 1117. 

1796 Stein—The Chronicles of Kashmere, Vol. I. p. 165 and 165 foot-note. 

1787 Sachau’s Eng. Trans., Vol. I. p. 125. 
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spirit of chivalry, very much like that wliich prevailed in Europe in the 
Middle Ages. 1803 Tod mentions that amongst the Rajput tribes, 
youthful candidates were initiated to military fame in much the same 
way as young men in Europe in the Middle Ages became knights. 
The ceremony of initiation was called Kharg bandai or binding of the 
sword and took place when the young Rajput was considered fit to 
bear arms. The spirit of chivalry thus inculcated must have set before 
these young princes and nobles a high ideal of valour and virtue and 
(his is reflected in the Epics and in the bardic chronicles of Rajasthana 
which contain many stories of noble deeds and knightly heroism. 

<■ Indeed, the education of the Indian princes was not inferior to that 
of tlie European Knights in the Age of Chivalry. No doubt the note 
of personal ambition and of adventure for adventure’s sake seems much 
less prominent in the Indian ideal than in the European but the gentler 
virtues s .ch as p; tience and filial devotion were much more emphasised 
as we see in the story of Rama. The idea that the king and the prince 
had a duiy to perform, to society in the protection of the weak and 
that their position was not one so much of glory and of ease as of 
service to oibers, is very prominent. Thus Viswamitra in exhorting 
Ram \ to kill Tareks: says : “ Do not feel it impious to kill a female. Eor 

the good of the four varnas this is enjoined for the princes. One who 
has taken over the charge of the protection of the people should perform 
all kinds of deeds, however cruel, sinful and infamous they might be, 
if thereby, he would keep in safety his subjects”. 1804 Rama on hearing 
Sit a’s words dissuading him from undertaking the task of ridding 
Dai.ulaklranya of ltaksasas who are killing innocent hermits living 
tboioin. thus says to her: "You yourself have just said that the 
kshnlnyn should take the bow and the arrow so that the word 
: artt.a : (unprotected) should not remain in this earth. Now these 
hermits of Dandakiiranya have approached me seeking my protection 

against these Rfiksasas ”. 1909 No doubt many of them failed to live 
up to this noble ideal but in formulating it and holding it before the 
yonnt princes India has much of which to be proud. 

I" 09 K&jSsUiSn, pp. 63, 012. 
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CHAPTER XI. 

The Educational institutions in ancient India. 

§ 1. The Parisads. 

Prom the most ancient times there existed in India Bialiminic 
settlements and in connection with them Parisads or assemblies 
learned brabmanas who gave decisions on all points connected with the 
Brahminic religion and learning. We have already refened (iinte, 
pp. 55-57) to these Parisads as seats of learning and have seen that not 
only were different faculties represented but even a student was a member 
of the Parisad. The settlement of brabmanas proficient in different 
branches of the ancient learning in various centres must have meant the 
gathering together also of a number of students who received instinotion 
from them and thus these Parisads would form the nucleus of something 
corresponding to a University. 

§ 2. Taxila. 

An instance of an early Brahminic intellectual centre was Taksasila. 
This town is now represented hv more than twelve square miles 
of ruins to the north-west of Rawalpindi and the soutli-e .$t of 
of Hasan Abdal. 1806 The site according to Sir John Marshall, embraces 
three separate cities namely, the Bir Mound to the south which was 
in occupation from the earliest times say 1500 B. C. until the close 
of the Maurya domination about 180 B. C.; secondly, the city known as 
Sir Kap further north, which is believed to have been founded by the 
Greek invaders in the first half of the second century B. C. and tc 
have been occupied by the Greeks and their successors, the Scythians 
and Parthians until about 70 A. D.; and thirdly, the city of Sir Sukh, 
still further north, to which there is reason to believe the capital was 
transferred from- Sir Kap by the Kushanas. . rims, wit m oui 
centuries, Taxila became subject to five different empires—t io 
Macedonian, th e Mauryan, the Bactrian, t he F iiU nao ond ..l ^L-li 1 .!!!— 
i#oe y t a. Smith—JEarly History of Indin.; third edition, p. (, I- 
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and from these widely different civilisations, extending from Greece 
to Western China and from the steppes of Prussia to the Bay of Bengal 
it must have inherited much of the culture and of the arts peculiar 
to each. We are told in the Itamayana 1807 that Vyabahara (Law) 
was a specialised subject at Taxila. The Mahabharata also refers to 
TaksasilS as a noted seat of learning. The story is told of one of its 

teachers named Dhaumya who had three disciples named Upamanyu, 

Ar um* and Veda. Arum hailed from Panchala and was an ideal student 
in respect of devotion to his teacher under whose orders, in order to 
stop a leakage in the water-course in his field, Aruni, finding every 
other means unavailing, threw his body into the breach. We learn 

from the Dhammapadatthakatha 1808 that a student went to Taxila 

from Benares for studying the silpas and had 500 class-mates. According 
W the same work’ 80 ' PasenadI, king of Kosala was educated at Taxik.. 

The MahUvagga 1810 has reference to teachers at Taxila, to whom 
students were going for the study of the silpas. Prom the 
Mahavagga 1811 we also learn that Jivaka, the renowned physician at 
at the court of BimbisSra, was educated in medicine and surgery at 
Taxila. So much reputation had been gained by Taxila as a centre 
of learning that we are told by Papini 131 * that Taksasila as the 
eurii'u i6 of a person denoted that his ancestors had lived at fiaxila, 
while the Mahabharata 1818 declares the men of Taxila to be unrivalled 
in discussions on matters of learning. The Jataka stories are equally 
full of references to the fame of Taxila as a University town. 18 ’ 4 The 
great grammarian Pacini and Chapakya, the minister of Chandragupta 
Maurya are said to have had their education in Taxila. Here at the time 
of Alexander’s invasion the Greeks first came into contact with the 
brailmap'i philosophers and were astonished at their asceticism and 
strange doctrines. In the days of Asoka the Great, Taxila was “one 
of the greatest and most splendid cities of the East ancl enjoyed special 

lot Ultaraluirxja, 101, 11. 1808 Pali Text Society’s edition, I. 250. 
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reputation as the headquarters of Hindu learning. The sons of peoples 
of all the upper classes, chiefs, brahmanas and merchants flocked to 
Taxila as to a University town, in order to study the circle of Indian 
arts and sciences, especially Medicine.” At the time of Hiuen Tsang’s 
visit “ the brahmanas of this town are well-grounded in their literary 
work and are of high renown for their talents, well-informed as to 
things (men and things) and of a vigorous understanding (memory).” 

The fame of Taxila as a seat of learning was mainly due to that 
of its teachers. Of one such teacher we read : ‘ youths of the warrior and 
the brahmana caste came from all India to be taught the arts by him.’ 18 15 
They are always spoken of as being ‘ world-renowned,’ being authorities, 
specialists and experts in the subjects they taught. And it was the 
presence of scholars of such acknowledged excellence and wide-spread 
reputation that caused a steady movement of qualified students drawn 
from all classes and ranks of society towards Taxila from far off 
Benares, 1816 Rajagrba, 18 17 MithilS, 1318 Lalhya country, 1819 
Ujjain, 1820 Kosala, 1821 and the Sivi and Kuru Kingdoms in the ‘North 
Country’, 1812 thus enabling it to exercise a kind of intellectual suze- 
reignty over the wide world of letters in India. 

The students are always spoken of as going to Taxila to ‘ complete * 
their education and not to begin it. 1823 They are invariably sent 
at the age of sixteen 1824 or when they ‘come of age.’ This shows that 
Taxila was the seat not of elementary, but of secondary and higher 
education. The age limit for admission there was curiously enough 
the same as is prescribed by modern Universities. Moreover, only 


48 76 Jataka m. 158. 

i* Jataka I. 272, 285, 409 ; II. 85, 87 ; IY. 50, 224 ; Y. 263,127 eto. 
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the students of a maturer age could be sent so far away from their 
homes for the furtherence of their studies. 

The students of Taxila were quite a heterogenous lot, drawn from 
all ranks and classes of society and representing diverse social conditions. 
Chandalas, however, were not admitted as students, for, we are told 
in the Cittasambhuti Jataka 1825 that two Chandala boys who disguised 
as brahmanas came to Taxila to study law but betrayed themselves by 
tbeir coarse language and manners when one of them burnt his mouth 
at a dinner were at once expelled. 

While all castes except the Chandalas were admitted to instruction 
it seems that the castes so admitted did not always confine themselves 
to their traditional subjects of study. We read of a Brahmin boy of 
Taxila who learnt divination under his teacher. Another Brahmin 
boy studied magic charms. Another is spoken of as having gone in 
for the liberal arts and ultimately specialised in archery. It is again 
a Brahmin boy that studies * the charm which commands all things 
of sense.’ There is a reference to a Brahmin boy choosing ‘ science ’ 
for his study and to another mastering the three Yedas and the eighteen 
accomplishments. 1828 

No doubt the poorer students who could not pay their tuition fees had 
to undergo a course of menial service for the school (see ante, pp. 119-20) 
but the recognition of the dignity of all honest labour secured to them a 
status of equality with its aristocratic section. What further levelled 
down all distinctions within the school was the insistence upon certain 
standards of simplicity and discipline in life to which all its members 
had to submit. The Prince Brahmadatta of Benares 1827 is sent on 
to Taxila for his studies with the modest equipment given him by his 
royal father of “ a pair of onesoled sandals, a sunshade of leaves, and a 
thousand pieceB of money ” as his teacher's fees, of which not a single 
pice ho could retain for his private use. Thus the prince enters his 
school as a poor man, divested of all riches. The same fact is pointed 
out by tho story of Prince Junha of Benares, 1828 who accidentally 

1838 J'Jtuka IV. 391. 
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JStftk No. 252. 1818 Jataka IV- 96, 






breaking the alms-howl of a Brahmin by colliding with him in nocturnal 
darkness, was asked to pay him the price of a meal as compensation. 
The prince then said to the Brahmin: “ I cannot now give you the 
price of a meal, Brahmin ; out I am Prince Junha, son of the king of 
KasI, and when I go to my kingdom, you may come to me and ask 
for the money.” Thus while at school a king’s son was as poor as the 
son of a peasant. 

Of the subjects taught the three Vedas and the eighteen vijjas 
(vidyas) are frequently mentioned. In the Blumsena Jataka 18 2 9 there 
is a description of how the Bodhisattva learnt the three Vedas and the 
eighteen vijjas. In the Kosiya Jataka 1830 we are told that Bodhisattva 
being horn in a Brahmin family studied the three Vedas and the 
eighteen vijjas at Taxila. In the Dhummedha Jataka 1831 it is stated 
that at the age of sixteen Bodhisattva went to Taxila and mastered the 
eighteen vijjiis. In the Asadisa Jataka 1832 we find that the Bodhisattva 
mastered the three Vedas and the eighteen vijjas. In many oilier 
Jatakas, 1833 we find that Bodhisattva studied the three Vedas and the 
eighteen vijjas. The invariable mention of the three Vedas shows 
that the study of Atharvaveda was not included in the curriculum of 
studies. The Vedas were of course to be learnt by heart. We are told 
of a teacher of Taxila from whose lips 500 hrahmana pupils learnt 
the Vedas. 1834 

Of the conventional eighteen vijjas archery was one. In the 
Bhimsena Jataka 188 6 we learn that Bodhisattva learnt archery at Taxila. 
In the Asadisa Jataka 1836 we are told that Bodhisattva learnt archery 
at Taxila and got himself appointed as the archer of a king at whose 
orders he brought down a mango from the top of a tree with his bow 
and arrow. Prom the Sarabhanga Jataka 1337 we learn that 
Bodhisattva learnt archery at Taxila and gave exhibition of many feats 

18 ' J!I Jataka I. 356. 
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before the king of the country of his birth. He pierced a plank 
eight fingers thick, an iron sheet one finger thick, a cart full of earth 
and sand, etc. He was further requested to show more feats, viz., 
saralatthi (stick of arrows), sararajjum (a rope of arrows) saraveni 
(a row of arrows; s'arapasada (a palace of arrows), s'aramandapa (a pavilion 
of arrows), sarasopilna (a ladder of arrows), sarapokharani (a tank of 
arrows), sarapadumam (a lotus of arrows) and saravassam (a flight of 
arrows). The Panchavyuha Jataka 1838 also refers to the military training 
j Bodhisattva, a son of Brahmadatta, king of Benares. Indeed Taxila 
was famous for its military schools. One such school 1839 could 
boast of counting all the then princes throughout India numbering 103 
as its students. In this connection we may refer to the story of the 
brahmana boy of Benares Jyotipiila by name who was sent to Taxila 
at the king’s expense for education in archcry. When he had finished 
hi., training and was returning home, the teacher presented him with 
his own sword, a bow and arrow, a coat of mail and a diamond and 
asked him to take his place as the head of 500 pupils to be trained up 
by him in the military arts as he was himself old and wanted to 
retire. 1840 

Another bi’anch of learning taught at Taxila was snake-charming, 
the Compeyya Jataka 1841 it is stated that a young Brahmin learnt 
Alambanamantam (mantra for charming snakes) at Taxila. 

Religious ceremonials seem to have been taught at Taxila. In the 
SuMma Jataka 1842 we are told that Bodhisattva was once born as the 
son of a liatthimangalakSrako. When the king wished to perform 
hatthimangala ceremony, his ministers requested him to choose a priest 
from among the elderly Brahmins. Upon this Bodhisattva’s mother 
became sorry and young Bodhisattva coming to know the cause of his 
mother’s sorrow enquired as to where he would be able to learn 
Hattisuttam. Being tokl about Taxila he went there, learnt Hattisuttam 
and took part in the royal ceremony. 
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Certain occult sciences were also taught. In the VrahSchatta 
Jataka 1843 it is related how a son of the king of Kosaia leart Nidhi- 
uddharanamantam at Taxila and then found out the hidden treasure of his 
father with which he hired mercenaries and reconquered the lost kingdom 
of his father. We hear of pupils at Taxila, learning magic charms, spell 
for bringing back the dead to life, spell for understanding animal cries, 
the art of prognostication, charm for commanding all things of sense and 
divining from the signs on the body . 1844 

According to the Hamayana 1845 Vyababara (Law) was a specialised 
subject of study at Taxila. This is also evident from the Chittasambhuti 
Jataka 1846 where we learn of two chandlila boys who came from far off 
Ujjain to Taxila to learn Law in the guise of brahmana pupils. 

Taxila, however, was specially reputed for its school of Medicine . 1847 
Jxvaka , 1 * 48 the physician of BimbisSra, studied Medicine here under the 
great rsi professor Atreya . 1849 The study of Medicine seems to have 
had both a theoretical and practical course. The theoretical course 
consisted of a study of the texts on Medicine and Surgery while the 
practical course included a first hand study of plants to find out 
their medicinal values, as shown in the account of Jivaka’s education. 
We may also refer to the successful surgical operations executed 
by Jivaka as soon as he had left Taxila on finishing his education, 
for they show that he must have had a previous practical training in 
such difficult operations. 

The colleges at Taxila seem to have had a number of sittings every 
day. The poorer students who paid for the expense of their education 
by the performance of menial work for the school during the day 
could find time for study only in the nights when accordingly the 
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1844 Jataka II. 100; I. 510; III. 415; III. 122; IV. 465; II. 200 

4848 Uttarakanda 101, 11. l8i * IV. 301 (Jitaka No. 498). 

1848 Jataka IV. 171. 

1848 Mahavagga (Vinaya PItaka edited by Oldenbnsg), V III. . 
lets The Chinese literature, as pointed out by the author of 

Bengali) refers to a Chinese prince who came to »tudy Met iune a ‘ 

40 




teacher imparted instruction to them. 1850 It was probably convenient 
for the day-scholars to attend night classes: We read of Prince 
Junha who “ one night, after he had been listening carefully to his 
teacher’s instructions, left the house of his teacher in the dark and 
set out for home.” 1851 Another student of Benares who went to Taxi la 
for a particular instruction implored his teacher thus : “ Give me your 

tine for this night only. I will learn the whole after one lesson.” 1852 
As regards the students who paid their teachers fees, they were given 
‘ schooling on every light and lucky day ’. 1853 

We have already referred to the theoretical and practical courses in 
Medicine at Taxila. Similarly, a practical turn was given to all instruction 
as a pedagogic principle. Thus we read of a brahmana student of a 
market-town in the North country who specialised in the science of archery 
a. Taxila and after finishing his education went as far as the Andhra 
country in prosecution of the practical application of his art. 1854 A 
prince of Kosala is also mentioned who after studying the three Vedas 
and eighteen liberal arts at Taxila loft the place to study the practical uses 
of these sciences learned. 1858 Lastly, there is an instance in which a 
student, on the completion of his education in the arts at Taxila and 
returning home to Benares had to exhibit before his parents a practical 
demonstration of the technical knowledge ho had acquired. Thus tire 
University reacted on the villages and preserved the artistic capacities and 
traditions of the people. 

Many other educational institutions are frequently referred to in the 
Jatnkas e. g., in I. 234 (Losaka Jstaka); I. 317: I. 402; I. 447; 
I. 463 ; I. 510 ; II. 48; III. 122; III. 537 (Tittira Jataka); IV. 391; 
V.128;V. 457. Prom the Ja takas we learn that some these institutions 
were maintained partly by the honorariums paid by the sons of the 
wealthy members of the society 1856 and partly by the scholarships 
awarded to student by the states to which they belonged. 1857 Sometimes 

* 88 ® Jataka II. 278. 1681 J&taka IV. 06. 

»" 8 * J*taka II. 47. , 1888 JStaka No. 252. 

1888 JStaVa I. 356. 1888 JStaka III. 115. 

1888 JiUaka I. 272, 285 ; IV. 50, 224 etc. 1887 JStaka V. 263; III. 238, V. 247; V. 127. 




the students bad a common mess 1858 but when they were too poor a 
charitable community came forward to provide for them a free 
education. 1859 It is worthy of note that not only religious treatises like 
the three Vedas 1800 but also the various secular arts and sciences were 
cultivated in these centres of education. Instead of the three Vedas, 
we sometimes find mention of sacred tests, 1861 holy books 1802 or the 
law. 1803 Some of these terms may indicate the sacred literature of the 
Buddhists. We find even the direct mention of a Vinaya scholar and a 
Sutra scholar. 1804 

Side by side with institutions of a heterogenous composition, we also 
find references to colleges of particular communities only. Teachers with 
500 pupils all Brahmins are frequently mentioned. Sometimes teachers 
would have only brahmana and kshatriya pupils. We also read of a 
teacher at Taxila whose school had on its rolls only princes as pupils— 
“ all princes who were at that time in India to the number of 101 ”, 
besides two other princes newly admitted from the kingdoms of Kura and 
Benares. 1805 


§ 3. The Hermitages. 

Other centres of learning were the hermitages of one oi more 
renowned sages living in the forests. 

The hermitage of Valmiki was at Chitrakuta hill. 1868 It was 
situated on the bank of the river Tamasa. 1867 According to 
Bhababhuti 1868 it was situated on the Ganges. According to 
Somadeva 1869 it was situated not far from a spot called Panchabuti. 
Here Kama and his party were entertained. 1870 When Satrughna 

1868 Jat aka I. 317 ; IV. 391. 9888 Jataka I. 239 (Losaka Jataka); I. 317; III. 171. 

1880 JStaka I. 402 ; I. 259. 98 «i Jataka III. 235. 

1889 Jataka IV. 293. 9888 Jataka IV. 392. 

,88 * Jataka III. 486. is« 8 Jataka I. 317, 402, 436 ; III. 158 ; V. 457. 

1868 RSmaynna, AyodhySkanda, 56th sarga. 98 • 9 Ibid., UttarakSncla, 45t.li sarga. 

1888 Uttara-Rama-Charita, Acts. IV. and V; Belvalkar’s Eng. Trans., pp. 31-33. 

186 9 Kathasaritsagara, Penzer’s edition, Yol. I, p. 166* 

1870 Kamayana, Ayodhyak3i;da, 56th sarga, 
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came to say here for one night while on his expedition against Lavana, 
Valmiki related to him how this hermitage was connected with King 
SandSsa of the family of Raghu. 1871 Many students resided in this 
hermitage of whom Varadwaja who was proficient in sastric knowledge 
was one. 1872 In this hermitage Kusa and Lava were taught the 
Vedas, the art of music, sthana and murchhana-tattva and the 
Eamayana. 1878 The Raghuvaipsam of Kalidasa also refers to this 
hermitage of Valmiki 1874 whose pupils brought Sits before king 
Rama. 187 5 In this hermitage Valmiki taught the twin sons of Rama the 
Vedas and the Vedangas 1876 as also the art of singing. 18 7 7 In Act IV. 
Scene I of Bbababhuti’s Uttara-Rama-Charita, 1878 one of the pupils 
admires the beauty of the hermitage which is now putting on its best 
appearance to welcome some venerable guests. The other is delighted 
at the thought that the guests bring with them also a holiday for the 
school. In the course of their conversation it transpires that the 
guests are no other than Arundbati, Vasistha and the Queen-mother, 
who on the conclusion of Rsysringa’s twelve year sacrifice have 
repaired to Valmiki’s hermitage. Among the day’s guests there is 
also Janaka, Sita’s father, come on a friendly visit to Valmlki. In Act II. 
Scene I ve are told that Atreyi was a fellow-student of Kus'a and Lava 
in this hermitage. She tells us that “as soon as Kusa and Lava had 
gone through the chaula ceremony Valmiki assiduously grounded them 
with the exception of the three Vedas— in the three other branches of 
knowledge. And then when the boys had reached the eleventh year 
from their conception, they were invested with the sacred thread and 
instructed in the knowledge of the three Vedas also”. 1870 

The hermitage of Anangadeva was at the confluence of the Ganges 
and the Saraju. The virtuous munis living there were the students 
of Anangadeva. It was visited by Viswamitra, accompanied by Rama 
and Laksmana. 

x»ti Ibid., TTttarakilpdtt, 6«th sarga. 1873 Ibid., Balal?5nda, 2nd sarga. 

Ibid., 4th sarga. 18 ' 4 Canto XIV. 38. 

Canto XV. 74. l87a Canto XV. 33. 

a»T» Canto XV. 60. 1,78 Bolvalkar’a Eng. Trans., p. 60, 

»•*« m,p.82. 





The hermitage of Vasistha was also visited by Visw2mitra who 
accepting the hospitality enquired about the welfare of Agnihotra students, 
their penance, and the trees. 1880 It was also visited by Eng 
Dasaratha. 1881 The pristine grandeur of this hermitage is evident 
from its graphic description preserved in the Balakanda, 51st Sarga. 
The Mahabharata 188 3 also refers to this hermitage. 

The hermitge of Varadwaja was near the confluence of the Ganges 
and the Jumna. 1888 The way to Ayodhya from this hermitage was 
only three yojanas off. 1884 Chitralciita hill was only twenty miles 
off from this place. 18 8 5 Rama and his party stayed here on their way 
to Chitrakuta. 1886 On their way to Ayodhya after undergoing their 
period of banishment Rama and his party stayed here. 183 ' When 
Bharata and his councillors reached this hermitage on their way to 
Chitrakuta in search of Rama, Varadwaja ordered his students to make 
arrangements for their reception. 1888 Varadwaja had a great friend 
in king Prsathanama whose son Drupad was sent to this hermitage 
for education. Varadwaja was succeeded in this hermitage by his son 
Drona. The latter was a fellow-pupil of Drupad and was taught the 
Vedas and Vedangas in this hermitage. 1889 

The hermitage of Sukra was in the kingdom of Raja Danda which 
was situated between the Vindhya mountain and Saivala. 1890 Sukra 
lived in this place, accompanied by many students. 18 9 * King Danda 
himself was one of Sukra’s students. 1892 

The hermitage of Rajarsi Tniabindu 1893 was by the side of the 
great mountain Sumeru. In this place Bralimarsi Pulastya who was 


i*eo Ramayana, Balakanda, 51st and 52nd sargas. 

i«si ibid., Uttarakanda, 51st sarga. 1883 Banaparba, 101st adhySya. 

18 8 3 Rimayana, Ayodhyakanda, 54th and 89tk sargas. 


18 8 4 Yuddbakanda, 125th sarga. 
1880 Ibid. 


18 8 5 Ayodhyakapda, 54tb sarga. 
18 8 7 Yuddbakapda, 125th sarga. 


i8 6 0 Ayodhyakanda, 90th sarga. 
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proficient in Vedic learning (switdkyava) nsed to recite the Vedas. His 
son Yisraba was like him proficient in the Vedas. 

The hermitage af Agastya was on the hank of the Saraju near its 
confluence with the Ganges. 1894 When Kama and his party visited it, 
Agastya, being informed of their arrival by one of his students, received 
hem, being surrounded by his students. 1895 The Mahabharata also 
refers to this hermitage which was visited by King Tudhisthir. 1 ®* 6 
The Raghuvamsam 18 97 also refers to this hermitage and locates it near 
Panchavati on the banks of the Godavari. 1898 Bana in his Kadambarl 
locates it in the Vindhyan forests and says that the hermitage has long 
been empty. 189 ® Bhababhuti in his TJttara-Rama-Charita 1900 also 
refers to this hermitage and locates it in the Dandaka forest. “ Here 
in this region are dwelling — with Agastya at their head —many scholars 
learned in the Samaveda. To acquire from them Upanisad lore, hither 
have I come ” says Atreyl. She then explains why although studying at 
Valmiki’s she is compelled to travel southwards in search of instruction : 
because (1) she could not keep pace with Kusa and Lava and (2) Valmlki 
himself was much occupied with the composition of a now poem, the 
K~m'ay\na. Rajasekhara is his Karpuramaiijurl 1901 also refers to this 
hermitage. 

The DrmdakiTraoya forest was studded with many such hermitages. 1902 
They a c resounding with the incessant muttering of the Vedas. 1903 
Thus in this forest there were the hermitage of Swarabhanga, 1901 


i8t >. iraTiyakinda, 12th sarga. The Bombay edition of the Ramayana (IV. 41. 15) 
locates the hermitage of Agastya on a crest of the Malabar range but a later 
stanza (34) of the sane canto puts the dwelling of Agastya on Mount Kuiijara 
in Ceylon. 
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1900 Belvalkar’s Eng. Trans., pp. 31-83. 
i»oi Konow and Lanman’s edition, p. 228. 
wot Ibid., 1st sarga. 
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and 11th sargas. 
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tlie hermitage of Sutighna , 1905 the hermitage of Maharsi 
Idhmabaha , 19 0 0 Nyagrodhasrama , 190 7 the hermitage of Bamanadeva 1908 
■which Viswamitra made his own (otherwise known as Siddhasrama ), 1909 
the hermitage of Maharsi Matanga 1910 the hermitage of tapasi Sabarl 
on the western bank of the river Pampa . 1911 and the hermitage of the 
seven sages called Saptajana . 1912 

Besides these there were the hermitages of Gautama in the forest 
near Mithila, the capital of King Janaka , 1913 the hermitage of 
Maharsi Atrl, not far off from Chitrakuta hill , 1914 and the hermitage 
of Maharsi Nisakara . 1915 

In the opening verses of the Mahabharata, there is a reference to 
the hermitage of Vyilsa, the son of Satyabati and author of the 
Mahabharata. In this hermitage “ Vyilsa taught the Yedas to his 
disciples. Those disciples were the highly blessed Sumanta, Vaisampayana, 
JaiminI of great wisdom and Paila of great ascetic merit.” They 
were afterwards joined by Suka, the famous son of Vyasa . 1916 After 
composing the Mahabharata Vyasa was thinking how he could teach 
it to his pupils. At last he taught it to Vaisampayana who recited it 
at the snake-sacrifice performed by Janmejaya . 1917 

In Vyasa Samhita 1918 we find a reference to the hermitage of Veda- 
vyasa at Benares where a body of sages asked the latter questions regarding 
the duties of the members of different social orders (varnas). The answers 
are embodied in the Vyasa Samhita. 


1005 Eamayana, Aranyakanda, 5th, 7th, 8th and 11th sargas; Kalidasa in bis 
Ragliuvamdam (Canto XIII. 41) also refers to tills hermitage, 
i ooe Ibid., Aranyakanda, 11th sarga. 1907 Ibid., 13th earga. 

1999 Ibid., 38th sarga. 1909 Ibid., Balakanda, 29th sarga. 

1910 Ibid., Aranyakanda, 73rd sarga; Kiskifidhyakanda, 11th sarga. The Katbisarit- 
sagara (Pcnzer, V. 202; VII. 144,145, 149, 151, 152, 156) also refers to this 
hermitage. 

1001 Ibid., Kiskindhyakanda, 13th sarga. 

1013 Ibid., Balakanda, 48th sarga. 
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The Parasara Samhita 1919 refers to the hermitage of the holy 
Yyasa in the forest of Devada.ru on the summit of the Himalayas where 
he was asked by a body of sages to relate to them the rules of good conduct, 
cleanliness and religious rites which may be beneficially followed and 
observed by men in this age of Kali. 1920 Vyasa, well-versed in the 
grutis and Smrtis asked them to go to his father Parasara’s hermitage 
at Badarika. Then the sages with the holy Vyasa at their head went 
to Parasara and the latter’s reply to their questions is embodied in the 
Parasara SamhitS. 1931 

A beautiful description of the hermitage of Parasara at Badarika 
is preserved in the Parasara Samhita. 1929 The Mahabharata 1923 refers 
to Bhagwana Visnu’s hermitage at Badarika which was visited by 
Yudhisthir and his party. Bana’s Kadambarl 1994 and Somadeva’s 
KaihS. aritsagara 1925 also refers the hermitage of Badarika. 

There was also the hermitage of DevasarmS whose favourite pupil 
was Bipula. 1936 Another hermitage was that of Samika, one of whose 
pupils was Gouramukha. 19 31 Another hermitage was that of Maharsi 
TJddalaka one of whose pupils Kakora read with him for many years and 
served him so faithfully that TJddalaka gave him his own daughter in 
marriage. 1938 The hermitage of Viswamitra was on the banks of the 
Kausika. 19 " The hermitage of Maharsi Baka was resounding with the 
recitation of Vedic hymns. 1 " 0 The hermitage of Subrata was in the land 
watered by the Drsadbati. 1931 There were also the hermitages of Sarad- 
bana, 1 "® Cbyaban, 1933 Svetaketu, 1934 Maharsi Sthulasira, 1935 Maharsi 


Oh. 1 <1.1. IbiMl.2. 
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Raivya, 1930 Yavakrta, 1937 Baisrabana, 1 ® 88 Brsaparba, 1 ® 39 and Astir- 
sena. 1940 The Mahabliarata also refers to many hermitages on the banks 
of the Bhogabatl, 1941 the Godavari, l94a BenwIC, 1043 the Bhagirathl,? 944 
the Payosnl 1945 the Narmada, 1940 and the Viswamitra (river). 1947 

The hermitage of Kasyapa was situated on the bank of the Kausiki, 
near Viswamitra’s hermitage 1948 and Kasyapa’s son Rsyasringa used to 
study the Yedas under his father. 1949 The Kathasaritsagara 1950 also 
refers to this hermitage. 

The hermitage of Kaksasena was on the bank of the Viswamitra 
river. 1951 

We get, however, a somewhat detailed account of the hermitage of 
Maharsi Kanva. It. was situated on the bank of the MalinI river 1962 (ante, 
p. 59). The Mahabharata lias preserved a beautiful description of the natural 
beauty of the hermitage. The course of studies carried on here has been 
described in a previous chapter. The Kathasaritsagara 1958 narrates 
the story of king Chandravaloka who on reaching this hermitage in the 
course of a hunting expedition was advised by Kanva to give up 
" the cruel sport of death ” ; on the king’s promise to renounce hunting 
Kanva gave his daughter Iudibaraprava in marriage to the king. The 
Kathasaritsagara 1954 also narrates the story of Vyaghrascna, minister of 
king Mrgankadatta who came to this hermitage and was advised by 
Kanva not to be cowed down by misfortunes and Was told that “ those 
who endure with resolute hearts terrible misfortunes hard to struggle 
through, attain in this way the objects they most desire; but those 
others whose energies are paralysed by loss of courage, fail ”, 



iD3o ibid., 134th and 135th adhyayas. 

1088 Ibid., 155th adhyaya. 

* 040 Ibid. 

io4a Ibid., 8Sth adhyaya. 

Ibid. 

1046 Ibid,, 89th adhyaya. 

io48 Ibid,, 109th and 110th adhyaya?. 

Penzor, YoJ. I. p. 161. 

10152 • bid # , Adiparba, 70th adhyaya. 

19 Ibid., p, 161; see also Ibid., III. p. ISO. 

41 


1937 Ibid,, 137th adhyaya. 

1039 Ibid. 

1041 Ibid., 24th adhyaya, 

* 9 * * 3 Ibid. 

1048 Ibid. 

* 047 Ibid. 

1040 Ibid., 110th adhyaya. 

umi Mahabharata, Ban^parba, 89th adhyiya. 
io s# Penzor, Vol. VII* pp 89-90. 



The MahiSbhSrata 1995 also refers to the hermitage in the Naimisa forest 
which was like a University. The presiding personality of the place was 
Saunaka to whom was applied the designation of knlapati, sometimes 
defined as the preceptor of ten thousand disciples . 19 9 6 Saunaka attracted 
to Naimisa a vast concourse of learned men by his performance of a 
twelve years’ sacrifice of which the most essential accompaniment was the 
discourses and disputations of learned men on religious, philosophical and 
scientific topics. 

The wide range and variety of their studies are also indicated. There 
were specialists in each of the four Yedas; in sacrificial literature and 
art ; in kalpasutras; in the art of reciting the Samhitas, in ortheopy 
generally and in Siksa (phonetics) Chhanda (metrics) Sabda, Yyskarana 
and Nirutka. There were philosophers well-versed in Atma-vijnSna 
(science of the Absolute), in Dharma (the way to salvation) and in 
Lokyata Yaisesika. There were Logicians knowing the principles of 
Nyaya and of Dialectics (the art of establishing propositions, solving 
doubts and ascertaining conclusions). There were also specialists in the 
physical sciences and arts, for example, experts in the art of constructing 
sacrificial altars of various dimensions and shapes (on the basis of a 
knowledge of Solid Geometry); those who had knowledge of the 
properties of matter (drabyguna), of physical processes and their results, 
of causes and their effects ; and zoologists having a special knowledge of 
monkeys and birds. It was thus a forest University where the 
study of every branch of learning known and developed in those days was 
cultivated. 

Among other hermitages noticed by the Mahabharata may be 
mentioned that in the forest of KSmyaka on the banks of the 
Saraswat !. 1 ® 87 But a hermitage near Kuruksetra 1958 deserves special 
notice for the interesting fact recorded that it produced noted women 
hermits. There “ leading from youth the vow of brahmacharya a Brahmin 
maiden was crowned with ascetic success ” and ultimately acquiring 
yogic powers she become a tapas-siddhS, while another lady, the daughter 
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:riya, a child not of poverty but of affluence, 
the daughter of a king, Siindilya by name, came to live there the life 
of celibacy and attained spiritual pre-eminence. 

We have already referred [ante, pp. 57-58) to the hermitage of Alara 
Kalama where Gautama learnt some philosophical doctrines. 

The Tittlra Jataka, as we have already seen, refers to such a hermitage. 
Such schools of spiritual culture are also referred to as being composed 
of the standard number of 500 ascetics gathering round the personality 
of an individual hermit. 1959 We have, however, references to schools of 
larger sizes. We read of one which was so overcrowded with zealous 
pupils that the chief had to get other hermitages established by his seven 
senior pupils to relieve the congestion but to no purpose, for the original 
or parent hermitage continued to be crowded as before with aspirants 
after the religious life. 1960 

The hermitages were generally established in the Himalayas. 
Sometimes, however, bands of ascetics would establish themselves near the 
centres of population in view of the facilities so afforded for attracting 
recruits. We read of Svetaketu who after receiving his education first 
at Benares and then at Taxila comes in the course of his travel to a village 
whore he meets a group of 500 ascetics who after ordaining him taught him 
all their “ arts, texts and practices”. 1961 

The Baghuvamsam of Kalidasa has preserved a description of the 
hermitage of Atri 1 963 whose wife Anusuya was very kind to Sit!! 1963 
whom she gave very wholesome advice on the virtues of chastity. 19 6 4 

Birna in his Harsa-Charita refers to the hermitage of Bhairavacharya 
which was situated near, the city of Thaneswara in a Bcl-tree plantation, 
contiguous with the woods on the banks of the Saraswati. 1 6 5 
sage is described by Bana as “ a second overthrower of Dak^a’s 

lO'o Jataka I. 141 etc. 1080 Jataka V. 128. 

13 8 1 Jataka I. 40G, 431 ; III. 143; IV. 74; III. 115 ; IV. 193; HI. 235. 
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sacrifice,” “ whose powers, made famous by his excellence in multifarious 
sciences, were like his many thousands of disciples, spread abroad over 
the whole sphere of humanity.” 1966 King Puspabhuti visited this 
hermitage where the king and his retinue were welcomed by the sage 
and his students. 1967 

Bilna in his Kadambarl has given a graphic description of the 
hermitage of a great ascetic named Jabiili. “Its precints were filled 
by munis entering on all sides, followed by pupils murmuring the Vedas, 
and bearing fuel, kusa grass, flowers and earth,” 1968 “The young 
brahniaiias were eloquent in reciting the Vedas; the parrot-race 
was garrulous with the prayer of oblation that they learnt by hearing 

it incessantly. Leafy huts were being begun; courts 

smeared with paste and the inside of the huts scrubbed. Meditation 
was being firmly grasped, mantras duly carried out, Yoga practised and 
oil.‘rings made to woodland deities. Brahminical girdles of munja 
grass were being made, hark garments washed, fuel brought, deer-skins 
deckel, grass gathered, lotus-seed dried, rosaries strung and bamboos 
Is d in order for future need. "Wandering ascetics received hospitality 
and pitchers were filled.” 1969 “ Here the performance of sraddha rites 
was taught; the science of sacrifice explained; 1970 the sastras of right 
conduct examined; good books of every kind recited; and the meaning 
of the sastras pondered.” 1971 After speaking of JSbali’s penance 
B~na observes : “ Happy is the hermitage where dwells this king of 
bralunanas. Nay rather happy is the whole world in being trodden by 
him who is the very Brahma of earth : Truly these sages enjoy the reward 
of their good deeds in that they attend him day and night with no other 
duty, hearing holy stories and even fixing on him their steady gaze, 
as he were another Brahma. Happy is Saraswatl who, encircled by 

his sh'ning teeth and ever enjoying the nearness of his lotus mouth, 

Ibil., 1 '. 85. *»«» Ibid., pp. 87-88, 
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dwells in his serene mind, with its unfathomable depths and its full 
stream of tenderness, like a hamsa on the Manasa lake. The four 
Vedas that have long dwelt in the four lotus-mouths of Brahma, find 
here their best and most fitting home. All the sciences which became 
turbid in the rainy season of the Iron age, become pure when they 
reach him, as rivers coming to autumn. Of a surety holy Dharma, 
having taken up his abode here, after quelling the riot of the Iron Age, 
no longer cares to recall the Golden Age.” 197 2 

Iliuen Tsang also refers to such forest hermitages as seats of 
learning. The hermitage of Jayasena as described by him has already been 
referred to (ante. pp. 171 — 72). We are thus told of another hermitage : 
“ O n the west of the city (probably Lahore) on the north side of 
the road, there is a great forest of An-lo (Amra) trees ; in this forest 
dwelt a hrahmana of 700 years who in appearance was but thirty 
years old. His form and complexion were perfect. His understanding 
was of a divine character; his reasoning powers, superabundant. He had 
thoroughly investigated the Chung a id Pih s'astras (the Pranyamula 
and the Satasastra); he was eminent in the study of the Vedas and the 
other books. He had two followers, each of whom was aged 100 years 

or more . Here he (Iliuen Tsang) remained for one month 

studying the Sutras, the Peh-lm (Satasastra), the Kwang-peh-lun 
(Satasastra vaipulyam). The author of tins work (i. e., Deva Bodhrattva) 
was a disciple of Nagarjuna who himself having received the doctrines 
of his master explained them with clearness .” 1973 

§ 4. Schools attached to Hindu temples. 

Besides these institutions there were also numerous schools 
attached to temples. One of the most interesting of such schools 
is mentioned in No. 202 of 1912 197 4 which registers the gift of some 
land for the maintenance of a grammer-hall in the temple at 


1973 Ibid., P . 41. 

37,3 B n al—Life of Hi non Tsang, pp, 74-7G. 

** T * Madras Epigraph <st’s Report for 1912-1", p. 110, 




Tiruvorraiyur called “ Vyakarana-dana-vyakhyana mandapa ” for the 

upkeep of teachers and pupils who should study grammar there, and 

for the worship of the god “ Vyakarana-dana-perumal ” (i. e., Siva) 

who in that very mandapa was pleased to appear before Panin! for 
fourteen continuous days and to teach him the first fourteen aphorisms 
(with which Panini’s grammar begins) known as the Maheswara sutras. 
In this temple Saiva religion and philosophy (Sivadharma and Siddbanta) 
were also taught. This famous school of grammar is referred to in other 
later records. No. 110 of 1912, assigned to the thirteenth year of 

Sundara Pandya-deva III, registers an agreement by which the 
residents of Pularkottan submit to a special tax levied in the northern and 
southern divisions of Tiruvorraiyur for maintaining the same historic 
mandapam and other similar buildings of the temple. No. 201 of 1912 
in ti e thirty-eighth year of Kulottunga Chola III, registers the gift of 
a village for the same grammar-hall and refers to the king’s declaration 
making the village rent-free. No. 120 of 1912 again registers the 
gift of a village and some gold ornaments to the god of the temple 
by king Kulottunga Chola III. 

Similarly No. 182 of 1915 19 7 5 refers to the establishment of a 
school, a hostel for students and a hospital in the Jananatha-mandapa 
of the Venkateswara Perumal temple at Tirukkudal by the royal grant 
of \ irarajendra-deva (1062 A. D.). In this school were taught the 
Vedas, sastras, grammar, PupavatSra (probably name of a grammatical 
work recently discovered) etc. 

We find reference to another school 1976 attached to the Nageswara 
temple at Kumbakonam which taught among other subjects the 
MimSipsa philosophy of the school of Prabhakara, thus proving that 
even cour r es of study which were not in strict accord with the views 
of the founder of the temple were not regarded with disfavour. 

An inscription dated 153 Sake ( = 1068 A. Th) records a royal grant 
for the feeding and clothing of the students of the local Siddhcswaiv 
temple. , 


Ibid., for 1916, p. 119. 
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Another inscription dated 94. Saka ( = 1093 A. D.) records a grant for 
feeding pupils of the local temple. 

Another inscription dated 132 Saka (= 1072 A. D.) mentions twelve 
teachers, (vyakhyata) in the local Kriyasakti temple. 

Another inscription mentions a Vyakhyanasala as huilt near a Saiva 

temple (Epigraphica Indica, Yol. II. p. 310). 

£ 

THE SANSKRIT COLLEGE AT ENNaYIRAM. 

.■Reference to an educational institution with an attached hostel for 
students is to he found in an inscription 1977 of the time of Rajendra 
Choladeva I (1018-1035 A. D.). It records that in order to assure success 
to the arms of the above king, the village Assemby made an endowment to 
the Lord in the temple of Raja-raja-vinnagara, mainly intended for 
maintaining a hostel and a college for Vedic study. In the college 
there were 340 students who resided in the hostel attached thereto where 
the following arrangements were made for feeding them 

(«) Six nali of paddy was alloted to each of the following students 
per day :— 

(1) Seventy-five studying the Rgveda. 

(2) Seventy-five studying the Yajurveda. 

(3) Twenty studying the Chandoga Sama. 

(4) Twenty studying the Talavakara Sama. 

(5) Twenty studying the Vajaseniya. 

(6) Ten studying the Atharva. 

(7) Ten studying the Baudhayaniya Grhyakalpa and Gana. 

(8) Forty studying Rupavatara (probably name of a 

grammatical work recently discovered). 

(b) One kuruni and two nali of paddy were allotted to each of 'he 
following students per day : 

(1) Twenty-five learning the Vyakarana. 

(2) Thirty-five learning the Prabhakara and 

(3) Ten persons learning the Vedanta. 

The students were further encouraged in their studies by the present 



*»77 Inscription No. 333 of 1917. 
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of half a kalanju of gold to each one of them. The Instructive staff 
comprised the following : — 

Three to teach the Rgveda. 

Three to teach the Tajurveda. 

One to teach the Chandoga. 

One to teach the Talavakara Sama. 

One to teach the Vajaseniya. 

One to teach the Baudhayaniya Grhya and Kalpa and Kathana. 

One to teach Vyakarana. 

One to teach the Pravakara. 

One to teach the Vedanta. 

The fee attached to each chair which is given in detail and the 
allowances granted to the students described above, enable us to judge of 
the relative importance attached to the different subjects in this pei’iod. 
The teacher of Vedanta, for instance, got a tuni of paddy more per day 
than the teacher of Vyiikarana and Mimamsa. 19 7 8 It is no less interesting 
to note that the teachers in some of the subjects were paid according 
to what economists call the “ piece-work ” system. Thus the teacher 
of Vyakarana was paid one Kalanju of gold per adhyaya taught. 

Another Sanskrit college in s. india. 

Similarly, inscription No. 176 of 1919 refers to another Sanskrit 
College with 260 students on the rolls. The Instructive staff comprised 
the following: 

Three to teach the Jtgveda. 

Three to teach the Tajurveda. 

One to teach the SjJmaveda. 

One to teach the Chandoga. 


1 Ibid., for 1918, pp. 145f. 





One to teach the Talavakara. 

One to teach the White Yajurveda. 

One to teach Mima ms a. 

One to teach Baudhayana Grnyasutra. 

One to teach Satyiishadha Sutra. 

Here were also taught the Maliabharata, the RSmjtyana, VySkarana, 
Rupavatara, Vedanta and the Vaikhanasa sastra. 1979 

This institution was maintained out of the endowment of 72 veil 
of land yielding annually 12000 kalam of paddy, out of which 9,525 kalam 
was reserved for this College. This land of 75 veil was free from rent 
and the teachers and the students enjoyed special exemptions. 1980 It 
may also be noted that the teachers here received four kalam of paddy 
daily as against one at Ennayiram. 

The STHaNAGtJNDURU AGBAHaRA. 

Another inscription at Taldagundy No. 103 1981 belonging probably 
to the 12th century A. D. records that in the Sthanagunduru Agraliltra 
“ were professors skilled in medicine, iu sorcery (or magic), in logic, 
in poetry, in the art of distorting people by incantation, in poetry, 

in the use of weapons, in sacrificing.and in the art of 

cookery to prepare the meals. While its groves put to shame the 
groves of Nandana, such was the glory of that great agrahilra that all 
the surrounding country prayed to be taught in the four Vedas, the 
six Vedangas, the three rival divisions of MimamsS, the tarka and other 
connected sciences, the eighteen great Puriinas, the making of numerous 
verses of praise, the art of architecture, the arts of music and dancing 
and in the knowledge of all the four divisions of learning which wore 
possessed by the brShmanas of the Sth3nagunduru agrahsra. Th four 
divisions of learning mentioned in the passage imply VarttS as one of 
them, so that the agrahsra was the repository not only of saeredotal 
learning but also of tiie secular arts and sciences. 

This seems to be the first epigraphic evidence of priest-cra as a regular sub : er: 5 
instruction, _ . , n ~ 

*•«<> Madras Ep. Rep. for 1919, p. 96. *’ st h. Rico-Mysore Inscriptions, p. .. 
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The Sanskrit College at Dhar. 

Another great educational establishment was the famous college 
for ; Sanskrit studies at Dhar established by King Bhoja Paramara 
(e. 1010-1055). Col. Luard and Mr. Lele in “ The Paramaras 
of Dhar and Malwa ” give us interesting details about this college. In 
this college Sanskrit aphorisms on various subjects were inscribed on 
stone. A drama composed by the Gauda Brahmin Madana, 
commemorating the victory of his patron Arjunabarman Paramara 
over the king of Gujrat was also inscribed on slabs. When the 
coiiege was converted into a mosque by the Moslem conquerors all these 
slabs of stone were used for flooring and are now so rubbed over that 
almost nothing inscribed thereon is now legible. Madana’ s drama, 

however, has been deciphered and edited in Epigraphica Indica, VIII. 
This drama, we are told, was staged in the college on the occasion of a 
spring festival. Close to this college there is an old well called 
Akkal-kuvi or * well of wisdom and it reminds us of the famous 
Chandra’s well in Nalanda Vihara and of the time when learned men 
who studied in this college and held disputations in its hall, drank water 
from this well and advanced in wisdom and knowledge. This Sanskrit 
college was known as Sarasvati-sadana or Bharatl-bhuvana and still 
subsists as the Karnal Maula Mosque. 

That such centres of learning flourished in the Hindu kingdom 
o V javanagara late in the fifteenth century is known to us. 

Mr. Sewell 1 ® 82 observes: “Here and there (in the city of Vijayanagara) 
were wonderfully carved temples and fanes to Hindu deities, with 
Brahminical colleges and schools attached to the more important 
amongst the number.” 



§5. The GhatikUs. 

The South Indian inscriptions refer to various other educational 
institutions. Thus Talagunda Pillar inscription of Kakusthavarman 
refers to an institution known as the Gliatikit at KSnchipura patronised 

2 9®» ^ Forgotten Empire, j\ 82, 








by the Western Kshatrapas. We are also told that a brahmaua 
Mayurasarman by name entered with his teacher Virasarman this 
ghatika with a view to acquire mastery over all the sacred lore. 1953 
From the Velurpalayam plates we learn that this ghatika was captured 
by the Pallava King Skandhasisya from the Western satrap Satyasena. 1 ® 3 1 
As a result of this political turmoil the ghatika had to suspend its 
work for a time and hence the lamentation of Mayurasarman : 

“ Kaliyugesmin alio bata kshatrat pipelavil viprata yata 
Brahmasidd hi h k sh atradhi na. ” 

“ Alas! although they work ever so hard, the final fruits of 
Brahminical learning depend for their realisation, on the mood of the 
kshatriyas.” The Kasakudi plates of Nandivarman refers to such a 
ghatika where ho had all the four Ycdas discussed and their injunctions 
explained. 198 * We find many other references to such institutions 
in the South Indian inscriptions. 1986 


§ 6. Hostels, messes and halls for students. 


The Jatakas 1987 clearly prove that the students had a common 
mess. Hostels for students are mentioned in many South Indian 
inscriptions. Inscription No. 182 of 1915 1988 refers to a hostel (; ad 
a hospital) for students of the school attached to the Venkatesuava 
Pcrumal temple at Tirukkudal established by the royal grant of 
Ylrarli j end rad eva (1002 A. D.) In this hostel the students were 
provided with food, bathing oil on Saturdays and with oil for lamps. 
The staff and establishment for the school-hostel and hospital comprised 
one physician, one surgeon, two servants who fetched drugs, supplied 
fuel and did other services for the hospital, two maid-servants for 
nursing the patients (for whom there were fifteen beds) and one 


loss Prabashanam nikhilam. Dr. Kielhorn incorrectly roads nikhilam and 
gliatikam making no sense. 

1084 E p YU, i» 8S South Indian Inscriptions, II. o49 and .156. 

*»«• Ep. Ind., HI. 36 ; IV. 196 ; VI. 241 ; Ep. Carnation III. W8 ; V 17s ; \ H. 19 '< 
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general servant for the hostel and the hospital. Another inscription 1986 
which comes from Panaiyavaram refers to a hostel where there was 
provision for an oil bath for the students every week. Similarly No. 343 
of 1917 refers to a hostel attached to a temple where provision was 
made for feeding 506 brahmanas and the Srlvaisnavas. The number 
probably included the 340 students of the Sanskrit College at 
Ennayiram. It is stated in tbe inscription that the members of the 
Village Supervision Committee were made responsible for the daily 
supply of the firewood required for the hostel. The husking of paddy 
for the hostel was to be done at the rate of two measures of rice per 
five measures of paddy. It is further stated that brahmana merchants 
were lent some money by the village Assembly, the interest on which 
was paid by them in kind, in the shape of supplying sugar and other 
necessaries; and half the surplus quantity of clarified butter, milk and 
curds left after meeting the requirements of worship was made over 
to the hostel. Brahmin bachelors were appointed as watermen and as 
cooks for the hostel. Buddhist monasteries like Nalanda and Vikrainasilii 
(as we shall see later on) had satras (for students) attached to them. Side 
by side with these hostels and messes we find also the existence of 
halls for students. Snssala, the wife of Rilhana, the chief minister 
of king .Tayasimha of Kashmero (1128—49 A. D.) constructed halls 
for students. 1 ® 90 

§7. The Tols. 

Other schools of Sanskrit learning were the tols. It generally 
consists of a thatched chamber in which the pandita (teacher) and 
his students met and a collection of mud huts round a quadrangle 
in which the students lived in the simplest manner. The huts were 
built and repaired at the expense of the pandit. The pandita provided 
the pupils with shelter, free tuition, and food and clothes they obtained 
from him and also from the rich men of the locality and by begging 
at the chief festivals. 


Ibid., No. 323 of 1917. 

UIO Rajruarafigiflt, VIII. 2410 j Stein—Tito Chronicles of Kaslunere, Vol. II, p. 187. 





Sometimes in a town of special sanctity or even of political 
importance, numbers of such tols were established side by side and 
constituted a kind of University. Examples of these are Benares 
and Nadia. Nadia survived the shock of the Muhammadan invasion 
under Bakhtyar and during the Mediaeval period taught a number of 
subjects e. g., (1) Logic, (2) Smrti, (3) Jyotisa, (4) Grammar, (5) Kavya, 
and (6) Tantra. But the greatest achievements of the University 
were in the field of Logic. Dialectical discussions were held specially 
at a festival and the ambition of the student was to gain success by 
adroit and hair-splitting arguments. Professor Cowell, who visited 
the schools at Nadia in 1867 says : “ I could not help looking at these 
unpretending lecture-halls with a deep interest, as I thought of the 
Pandits lecturing there to generation after generation of eager, inquisitive 
minds. Seated on the floor with the “ corona ” of listening pupils 
round him, the teacher expatiates on those refinements of infinitesimal 
logic which make a European’s brain dizzy to think of, but whose 
labyrinth a trained Nadia student will thread with unfaultering 
precision.” 1991 

Among its famous teachers may be mentioned the names of 
Abdihodha Yogi who is said to have founded there the first school of 
Logic and Vasudeva Sarbbabhauma. Its distinguished alumni oro 
Raghunatha Siromani, the author of the Didhiti and the commentary 
on Gautamasutra, Raglnmandan, the most renowned teacher of Law in 
Bengal, Krsniinanda, the famous Tantric philosopher and &ri Chaitanya, 
the great Yaisnava leader of the sixteenth century. 

§ 8. The Tamil academy. 

Another educational institution though of a different typo altogether 
was the Tamil Academy or Sangam. 1992 The first Academy was 
held at Madura, the second at Kavatapuram and the third at Uttar 
MaduriL These were associations of learned men summoned by hugs 
from time to time to set the standard in Tamil style, to regulate stati, 

1001 Quoted in Nadia Gazeteer (Bengal District Gazeteer No. 24), * ’ 1 *0 P 
1 96 3 M. SifnivSea Aiyanger —Tamil Studies. 
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patronage and to set the stamp of approval on works conforming to 
the standard. They remind us of the Babylonian Academy (the 
Metibt;, which -‘convoked a general Assembly (the Kalla) twice a year, 
when a treatise previously announced was brought and discussed. 
Among the titles bestowed by the Tamil Sangam we find Asiriyar 
(Sanskrit, iicarya) Pulavar (pandita) and Kavi chakravarti (prince of 
poets). It also made gifts of land and money. The Padirruppattu 
states that Kannanar got five hundred villages, Kappiyanar ten lacs 
of rupees and Nacchellai one lac of gold coins and solid gold for 
jewels. 


§ 9. Literary Examinations. 

Rajasekhara 1993 who lived about 880—920 A. D. says that “the 
king-poet should have a special chamber for testing literary com¬ 
positions. The chamber should have sixteen pillars, four doors 
and eight turrets. The pleasure-house should be attached to this 
chamber. In the middle of the chamber there should be an altar 
one hand high with four pillars and jewelled floor. Here the 
king should take his seat. On its northern side should be seated 
Sanskrit poets and behind them Yaidikas, Logicians, Pauranikas, Smartas, 
physicians, astrologers and such others; on the eastern side the 
Prakrta poets, and behind them actors, dancers, singers, musicians, 
hmds and such others; on the western side vernacular poets and behind 
them painters, jewel-setters, jewellers, gold-smiths, carpenters, black¬ 
smiths and such others; and on the southern side Paisaclia poets and 
behind them paramours, courtesans, rope-dancers, jugglers, wrestlers 
and professional soldiers.” 1994 

In another place Rajasekhara 1995 says that “ the king should hold 
assemblies for the examination of the works of poets. He should patronise 
poets, become the Savapoti (President) like the ancient kings Yasudeva, 
SatabShaua, Siidraka and Sahasanka, and honour and give donations to 
the poets whose works stand the tost. Assemblies of learned men 

tu»* ObyamljnSmsS in the Gaekwad Oriental Series, Text, pp. 54-55. 
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(Brabmasabhas) should he held in big cities for examining poetical 
and scientific works; and the successful candidate should he conveyed in 
a special chariot (Brahmaratka) and should be crowned with a fillet. Such 
assembles for examining in poetry were held in Ujjainl. Kalidasa, 
Mentha, Amara, Rupa, Sura, Bharabi, Harichandra and Ohandragupta 
were examined here. Pataliputra was the centre for examinations 
in sciences. It was after passing from here that Upavarsa, Varsa, 
Panirn, Pifigala, Vyiidi, Vararuchi, and Patanjali got fame as 
Sastrakaras.” 1996 

§10. The MAtHAS. 

We have already seen that in the Buddhist system of education it 
was the monastery, which was the principal centre of learning. 
Monasteries have never had such an important place in Hinduism as 
in Buddhism but they have existed and are still to be found. Prom 
Amarakosa 1997 we learn that a matha was a hostel or hall for students. 
Teachers are also mentioned in connection with them. Thus inscription 
IS os. 205 of 1913 and 371 of 1911 refer to Vagiswara Pandita, IS o. 477 
of 1912 refers to Nirviinadeva and Nellore Xo. 525 mentions DattStreya- 
swairtin “ the excellent guru.” 


(i) &A.IVA MAtHAS. 

The earliest monasteries or mathas of which we have clear record 
in epigraphy are those associated with Jnana-Sambnndha (seventh 
century A. D.) which in the next few centuries had branches in numerous 
tracts of the Cliola and Pandya countries. Hiuen Tsang has 
recorded that the Saiva anchorites lived in mathas which were 
probably copied from . the Buddhist Viharas. One inscription 
registers the gift to a temple of a matha in the western street for 
reciting the Veda. 1 " 8 Another refers to the matha of Andnr Siurlara- 
perumal at Kanchipuram. 1 " 9 A third inscription registers a house 
a nd a house-gai’den for purposes of a matha, together with some 
land mortgaged to it as a guarantee for the regular suppi.v ot. rice. 

1906 Ibid., Introduction, p. XXL 1007 MathasSohchStradi nilajah. 

1006 Madras Ep. Rep. 1908-09, p. 125. 15 a 8 Ibid., p-123. 





The succession of the pupils (of the donee) shall enjoy the matha 
as long as the Sun and the Moon exist. No. 181 of 1912 refers to a 
mathapati, who is an important functionary frequently appearing on 
temple councils in later records. No. 509 of 1912 records the sale of 
land belonging to a temple for a matha. 3000 Another important 
matha was that of Mabavratins mentioned in No. 423 of 1914. 2 001 
An inscription of Amoghavarsa refers to the existence of five mathas 
one of whose donees was surnamed Traividya, showing that these 
were the seats of orthodox Hinduism and Yedic learning. Inscriptions 
Nos. 212 and 269 of 1911 refer to a matha built in honour 
of Midadudayar in the second year of King Aditya Chola I of lanjore. 
Inscriptions Nos. 127 and 132 of 1912 and 373 of 1913 x’efer to the 
foundation at Tiruvariyur of a matha by a Brahmin lady of Mercara. 
Inscription No. 504 of 1909 refers to a matha at Karungulam. 
Inscription No. 119 of 1911 refers to the foundation of another matha 
in honour of Iswaradeva by one of his lady-disciples. From the 
Mysore Inscription we get a glympse of the universal range of studies 
carried on in the mathas at Belgame which were mostly founded by 
h Ilamukha ascetics from Kashmere. In the Kodiya matha instruction 
wa- given in the Vedas, Vedangas, grammar of Kumara, Panini &nd 
Siikatayana, Sabdanusasana and other works ; the six Darsanas, the 
Yoga-sSstras of Lakula, Patanjali and others ; the eighteon Purilnas, 
Dharmasastras, Kavyas, Ns takas and other sastras. 3002 The third 
pontiff of this matha was proficient in Siddhanta, Tarka, Vyakarana, 
iva, ya. Nataka, Bharata-siistra and other sciences connected with Sahitya 
and in Jainism, LokaySta, Buddhism and Lakula Siddhanta. Another 
pontiff was not only well-versed in Vedanta, Siddhanta, Agama etc., 
b. t was also ' clever in explaining the origin of words and in devising 
new r metres. There were many under him who observed the vow of 
studentship for life. Other such mathas in Belgame were the Pailchalinga 
mail a the Panchnmatha, the Hiranyamatha and the Tripurantaka, all 
of which find mention in the epigraphs of the twelfth century. The 
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educationarcharacter of these mathas is clear also from the reference in 
one of thodnscriptions to the Kodiyamatka as “ our hereditary Gurukula ” 
(seat of.learning). 

A series of epigraphic records in South India relates to mathas 
connected with Saivism which grew in power and popularity under the 
Chola Kings. No. 467 of 1908 refers to a matha called Tiruvaglsam- 
Rajendrasolan at Tirucchattimuram and another matha at Sembaikkudi. 2003 
Other mathas connected with the Sivayogins or Maheswaras are mentioned 
in Nos. 164, 177, 402 and 583 of 1908. Rajendra Chola set up images of 
some 6aiva saints and a matha at Tanjore. There were Saiva 
mathas in Kovilur in the Trichinopoly district and in 
Madipadu in the Guntur district 3004 and at Karisulndamangalam on the 
Tamraparm river. The mismanagement and misappropriation of the 
revenues of the last matha by one of the managers led to the dismissal 
of the recalcitrants after due enquiry and to the handing over of the 
properties to the Venkatachalapati temple of the place, subject to certain 
restrictions as regards the audit of accounts and the general maintenance 
of the matha. 2009 Other Saiva mathas were founded by Tirujnana 
Sambandha and his followers, one of which was at TiruvanaikSval. It 
was known as the matha of 48,000 (villages or families) which was later 
superseded by that of Sankaracarya, apparently a branch of that at 
Kahchipuram. 

The Pillar Inscription at Malkapuram in the Guntur taluk of the 
Gunthr district 3006 records that Viswesvara-SivUckarya of the Gaucia 
country, a highly learned scholar and religious leader used one o the 
many gifts bestowed on him by the KUkatiya kings to found at Mandaram 
(the Mandadam) monastery, a feeding house, schools of ^udonts o arva 

Puritans, together with a maternity and a hospital. Three ^ ™ 

appointed for teaching the three Vedas and five for 

and the Agamas. There were also appointed one dorfor ^one 

accountant (kayastha). For the matha and +Bdknhor 

six brabmana servants. It was directe *' _ 


teacher 


9008 Madras Ep. Rep., 1905-09, p. 103. 
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dinted to supervise these charities should be liable to removal for 
neglect of duty or misconduct by the entire Saiva community (santiinika). 
There are other inscriptions to show that the same strict regulations 
applied to $aiva teachers appointed as heads of the mathas. 2007 

Kalhana in his Rajatarangini 2 008 also refers to the establishment of 
innumerable mathas for Brahmins, l^aivas and Pasupatas in Kashmero. 


(ii) VAIsnAVA MAtHAS. 

References to Vaisnava mathas are also to be found. No. 465 of 
1909 assigned to Kalasekhara I records a gift of two villages for a Vaisnava 
matha, where learned brahmanas from eighteen Vaisnava countries are 
to be fed. An interesting series of inscriptions from the Kurnool district, 
assigned to the middle of the thirteenth century A. D. refers to a famous 
Vaisnava matha named Golaki matha at Mannikoil which is stated to 
have wielded its spiritual influence over three lacs of villages under a 
succession of famous teachers. Inscriptions at Shermadeva 2009 refer to 
Vaisnava and Saiva mathas flourishing side by side. 


§ 11. VlDYaP'ltHAS. 

For the conversion of the common mass Sankaracarya is said to have 
founded VidySpithas with a great teacher presiding over each. One such 
was he Kaiichipuram Vidyapitha. Others were at four important 
corners of India—Sarada (Badarikii) in the North, Puri in the East, D war aka 
in the West and Sringeri in the South. In theory the VidySpitha was an 
expansion of the old Gurukulas but in practice it was modelled on the Saiva 
mathas. Logic and Grammar were taught free as also Vedic and Vedantic 
lore. Students were fed free of cost in most cases by libera] endowments 
made by the generous public. The Conjeveram Copper Plate of 


aoo7 Jbid.; also Ep. Ind., Vol. XII. pp. 290f. 

aoos i. 170, 195, 335; II 135; III. 8, 460, 476; IV. 512, 696; V. 38, 244, 245; 
VI. 87, 88, 99, 104, 300, 304, 305, 307; VII. 120, 142, 149, 180, 182,183, 
214, 608, 961, 1678; VIII. 243, 246, 247, 673, 2401, 2408, 2419, 2420, 
2421, 2422, 2423, 2420, 2431, 2433, 2434, 2439, 2443, 2447, 3316, 3350, 3354, 
3356, 3359. 
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Vijayaganda G opal a 15 010 records the grant of a village in Chingleput 
to the head of the niatha of Kanchiptiram, when a follower of 
Sankaracarya “ was pleasing religious students by daily gifts of food 
and expounding to them treasures 'of the Vedanta ”. The grant was 
intended to cover the cost of feeding either 108 or 800 brSlimanas daily. 
The teachers and pupils of these Vidyapithas were often sent out 
among the remote villagers to win them to the ways of goodness and 
truth. Sannyasi Sureswaracarya alias Madana Misra, the renowned 
teacher of Mimamsa, is mentioned as the first successor of S'ankaracarya 
on the gaddi of the Sringeri matha. Madhavacarya, prime minister of 
Bukka I of Vijavanagara and author of Sarvadarsanasamgraha was 
elected in 1331 A. D. the head of this Vidyapitha. 2011 

§ 12. The jaina monasteries. 

The Jaina monasteries were built on the model of the Buddhist 
Vi haras (or monasteries) and there the members of the Order prosecuted 
their studies and became learned men. This is proved from the 
references to debates at important centres where Jaina monks known as 
Tirthaiikaras are said to have taken part in discussions. Iliuen Tsang 
refers to some discussions among Brahmins, Bliiksus and Tirthaiikaras 
in some Buddhist monasteries. The Jaina monasteries were scattered in 
Behar, Gujrat and the Carnatic. Kumarapala Chalukya of Anhilwad 
(c. 1143—1173) and his ministers are said to have built many Jaina 
Viharas. The Tamil epics 2013 give us a picture of Jaina monasteries 
at Kltveripattnam, ITrivur and Madura, filled with both monks and 
nuns, surrounded by high walls, painted red and overlooking little 
flower-gardens. 

§ 13. The Buddhist Monasteries. 

We get a valuable account of innumerable Buddhist monasteries 
in India from the itineraries of many Chinese pilgrims who visited 
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India in the fifth and seventh centuries A. D. Their long, toilsome 
a:.d dangerous journeys would hardly have been undertaken unless the 
fame of the Buddhist monasteries in India as places of learning had 
reached as far as China. 

Fa-hsien who was in India between 339 and 414 A. I). makes 
frequent references to monasteries. In the country of Udyana there 
were five hundred monasteries, all belonging to the Lesser Vehicle. 2013 
In a country called Bhida (in the Punjab) there were many monasteries, 
containing in all ten thousand priests. 2014 In a country called 
Muttra or Mandor on the right and left banks of the Jumna there were 
twenty monasteries with some three thousand priests. 2015 Fa-hsien 
refers to three monasteries in Kapitha of which the monastery called 
F.re Domain was one. 2016 “ Tradition says that near about this time the j 

Shrine of the Garden of Gold in Sravastl was surrounded by ninety-eight 
monasteries, all inhabited by priests except one which was vacant”. 2017 

The MrGADaBA monastery. 

Another seat of learning was the Isipatana or Mrgadaba (Deer Park) 
Samgharama, near Benares. A bath or washing was customary for the 
inmates of the Buddhist monasteries* 018 and accordingly we find here a 
plastered brick-lined reservoir or kunda with sloping sides, about seven feet 
square and five feet deep, with a flight of steps. 2019 Fa-hsien found here 
1500 monks studying the Sammatiya branch of Hinayana Buddhism. Hiuen 
Tsang gives a more detailed description of this place where he found 1500 
monks all of the Sammatiya school. There were cloisters (kankrama) in 
tb is Deer Park where the World-honoured used to walk. They are about 
two cubits wide, fourteen or fifteen cubits long and two cubits high, 
built with bricks. 9030 I-Tsing visited this monastery 9091 and seems 
to have been much impressed by it, for says he : “ I would sometimes 

direct my thoughts far away to the Deer Park.” 2022 

Giles—The Travels of Fa-hsien, p. 11. aoi* ibid., pp. 19-20. 
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A MONASTERY AT PATNA. 


In the city of Pataliputra “ by the side of king As'oka’s pagoda, 
a monastery under the Greater Vehicle was built, very imposing in 
appearance; and also one under the Lesser vehicle, the two together 
containing six to seven hundred priests, grave and decorous, each in 
his proper place,—a striking sight. Virtuous sramanas and scholars 
from the four quarters, wishing to investigate the principles of duty 
to one’s neighbour all came to the latter monastery. There is resident 
in the former a brahmana teacher, who is named ManjusrI (after the 
famous Bodhisattva) and who is very much looked up to by the leading 
sramanas and religious mendicants under the Greater Vehicle throughout 
the kingdom. 202 3 

The Jetavana monastery. 

In Fa-hsien’s time the chief place for higher Buddhist education 
Was the Jetavana monastery near Pataliputra. ‘ There were chapels 
for preaching and halls for meditation, mess-rooms and chambers for 
monks, bath-houses, a hospital, libraries and reading rooms, with 
pleasant shady tanks and a great wall encompassing all. The libraries 
were richly furnished not only with orthodox Buddhist literature 
but also with Vedic or other non-Buddhistic works and with treatises 
On the arts and sciences taught in India at the time. The monastery 
was well-situated, being conveniently near the city, and yet far from 
the distracting sights and noises of the world. Moreover, the park 
afforded a perfect shade, and was a delightful place for walking in, 
during the heat and glare of the tropical day. It had streams and tanks 
of cool clear water; it was free from noxious stinging creatures ; and it 
Was a favourite resort of the good and devotional people of all 
religic ns.’ 3024 

The city of Rajagrha contained two monasteries. 2035 “Where 
Buddha attained his Buddhaship (in the city of GayS) there are three 

monasteries each with resident priests.. The strictness w ;ih 

which, while Buddha was still in the world, the holy brotherhood 
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observed their vows and disciplinary regulations and the gravity of their 
deportment when sitting, rising or entering an assembly, persist down 
to the present day.” 2028 In the city of Benares there are now two 
monasteries in the deer-forest, both with resident priests. 2027 

Monastery at S'kI-Parvata. 

In the Deccan “ there is a monastery dedicated to Kasyapa Buddha 
made by hollowing out a gi*eat rock. It has five storeys in all; the 
lower being in the form of an elephant with five hundred stone chambers; 
the second in the form of a lion, with four hundred chambers; the 
third in the form of a horse with three hundred chambers; the fourth 
in the form of an ox with two hundred chambers; and the fifth in 
be form of a dove, with one hundred chambers. At the very top 
there is a spring of water which runs in front of each chamber, encircling 
each storey, round and round, in and out, until it reaches the bottom 
storey where, following the configuration of the excavations it flows 
out by the door. In all the priests’ chambers, the rock has been 
pierced for windows to admit light, so that they are quite bright and 
and nowhere dark. At the four corners of these excavations the rock 
has been bored and steps have been made by which top can be 
reached. ” 2029 

Dr. Beal thus discusses the situation of this monastery in his 
“Life of Hiuen Tsang” : “The king (Sadvaha) prepared the cave- 
d welling for him (NSgUrjuna) of which we have a history in the 10th 
bool: of the “ Records.’’ This cave-dwelling was hewn in a mountain 
called Po-lo-mo-lo-ki-li i. e., Bhramaragiri, the mountain of the 
black beo (Bhramara=Durga). Dr. Burgess has identified this 
mountain with the celebrated S'rlsailas, bordering on the river Krsna 
called by Scheifner S'rlparvata. Doubtless it is the same as that 
described by Fa-Hien in the 35th Chapter of his Travels. He calls 
it the Po-lo yuo Temple, which he explains as “the Pigeon (Parabata) 
monastery. But a more probable restoration of tho Chinese symbols 
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would be the Parbati or Parvata, monastery. The symbol yue in 
Chinese Buddhist translations is equivalent to va (or vat). We may 
therefore assume that the Po-lo-yue monastery of Pa-Hien was the 
Durga monastery of Iliuen Tsang, otherwise called S'ri-parvata. This 
supposition is confirmed by the actual history of the place; for Hiuen 
Tsang tells us that after the Buddhists established themselves in the 
monastery, the brahmanas by a stratagem took possession of it. Doubt¬ 
less, when in possession, they would give it a distinctive name 
acceptable to themselves; hence the terms Bhramara or Bhrama- 
raba.” 2020 

This spot * S'riparvata * is also referred to in the llatnabali 2030 as 
bemgjdm place whence the Tantric magician S'rikhanda Dasa came to 
Kausambi to teach Udayana the art of making flowers blossom at anv 
season. In Bhababhuti’s Maktimldhava 2031 frequent mention has 
been made of S'riparvata which was the residence of the Tantric priest 
Aghoraghanta, priestess Kapalakundala, the Buddhist S'ravika SaudSmini 
and others. In the Kathasaritsagara 3033 we read of an ascetic who went 
to S riparvata and performed a course of asceticism there for propitiating 
S'iva. In Tibetan the mountain is called Dpal-gyi-ri (Fortune-her-mountain°) 
which according to Tibetan authorities 2033 was situated in Southern 
India where Nagarjuna Bodhisattva (33 B. C.) spent his last days 
absorbed in deep meditation. 

Hiuen Tsang thus writes about this Sri parvata monastei'y: “ The 

king Sadvaha.tunnelled out this rock through the middle 

and built and fixed thereon (in the middle) a Samgharama; at a distance 
of 10 li, by tunnelling, he opened a covered way (an approach). Thus by 
standing under the rock (not knowing the way in) we see the cliff 
excavated throughout and in the midst of long galleries (corridors) 
with eaves for walking under and high towers (turrets), the storeyed 
building reaching to the height of five stages, each stage with four 
halls with viharas enclosed (united) ... From the high peak 

aoao Introduction p. XXI. 3030 Act. II. Prabe&tka. 

3031 Acts I, IX., X. etc. absa Cb. LXXXIJI. 
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of the mountain descending streamlets, like small cascades, How through 
the different storeys, winding l’ound the side-galleries and then discharging 
themselves without. Scattered light-holes illumine the interior (inner 
chambers).” 8034 Neither Fa-Hien nor Hiuen Tsang personally visited 
the spot. It would seem to have been utterly deserted and waste even 
in Fa-hsien’s time. This favours the record of its early construction 
in the time of Nagarjuna (about the 1st century B. C.). 3035 


Fa-hsicn refers to a monastery of the Greater Vehicle in Central 
India where he obtained copies and extracts of several sacred texts. 2038 
He stopped here for three years, learning to write and speak Sanskrit 
(or Pali) and copying out the Disciplines. 3037 In the country of Tamluk 
he found twenty-four monasteries, all with resident priests. He stayed here 
fen two years, copying out sastras and drawiug pictures of images. 3008 

Sung*yun (51S A. D.) refers to two monasteries to the north of 
the royal city of Udyana country. 3039 He also mentions another 
monastery in this country with three hundred priests and more. 3040 
In this country there was another monastery where formerly dwelt a 
sramenera who being constantly occupied in sifting ashes (belonging 
to the convent) fell into a state of spiritual ccstacy. 3041 He also refers 
to another monastery in this country with about eighty priests in it. 
He took up his quarters in a monastery in Gandkara. * 0 4 2 

Hiuen Tsang who was in India from 629-045 A. D. refers to the 
monastery of Kfl-chl, in the extreme north-west, which was a resort 
.< f 0r nQ n 0 p eminence from distant lands, who were hospitably entertained 
by'the king, officials and people.” 3043 The Buddhist brethern at 
a* Sruglma were lucid expounders of abstract philosophical doctrines 
aud distinguished brethern from other lands came to them to reason 
out tkdr doubts. 3044 In Lamghan there were ten monasteries. 2045 


* 0*4 Beal—Buddhist Records of the Western World, Vol. II. pp. 214-15. 
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In the town of Dipaukara there was one. 3040 Four or five li to the 
no^th of the town of Puskalabati there was another monastery. 3047 
In the Udyana country there were formerly 1400 monasteries with 18,000 
priests; ao 18 but now all is desert and depopulated. 3049 In the valley 
of Daril in Udyana, however, there was then one large monastery. 9080 In 
Taxila there was another. 2051 

The Jayendra convent. 

In ICashmere there were formerly 500 monasteries but there are now 
only 100 with about 5000 priests. 2052 The most important of these was 
the Ghe-ye-in-to lo (Jayendra) convent. “ Before noon he (the chief of the 
priests of that establishment) explained the Ivosa-sastra. Afternoon he 
explained the Niyaya-anusara-s'astra—after the first watch of the night 
he explained the Hetuvidya sastra. On these occasions all the learned 
men within the borders (of the kingdom) without exception, flocked 
together (to hear the discourse). The Master of the Law, following the 
words of his teacher, grasped thoroughly the entire subject—he penetrated 
all the obscure passages and their sacred mysteries completely”. 9063 
“ Then there was in the congregation certain priests versed in the 
doctrine of the great Vehicle—viz., Pi-shu-to-sang*ho (Visuddhasimgha), 
Chin-na-fan-tu (Jinabandu); and of the Sarvastavadin school, the 
following: Su-kia-mi-to-lo (Sugatamitra), Po-su-mi-to-lo (Vasumitra); 
and of the school of the Mahasanghikas, the following: Su-li-ye-ti-po 
(Suryadeva), Ckin-na-ta-lo-tu (Jinatrata) ”. 9054 “This country from 
remote times was distinguished for learning and these priests were all of 
high religious merit and conspicuous virtue as well as of marked talent 
and power of clear exposition of the doctrine; and though the other 
priests (i. e., of other nations) were in their own way distinguished, 
yet they could not be compared with these—so different were they 
from the ordinary class”. 9055 “Having halted here, first and last, 
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two years and. having studied the sutras and the sSstras and paid 
reverence to the sacred traces the Master took his leave ”. 2o:;G 


In Sakala there was one monastery with about a hundred priests. 
“In the old days Yasubandhu Bodhisattva here composed the treatise 
Shing-i-tai-lun ”. 20e7 In the kingdom of Ohinapati there was a 
“convent called Tu-she-sa-na (?). Here there was a renowned priest 
named Pi-ni-to-poh-la-po (Vinltaprabha). He was of a good reputation 
and had mastered the three pltakas. Ho had himself composed a 
commentary on the Panchaskhanda sastra and in the Nidyamatrasiddhi- 
tridasa sastra, On this account the Master remained there fourteen 
months. He studied the Abhidharma sastra, the Abhidharma-prakarana- 
sasana-sastra, the Nyayadvara-tarka-sastra* and others”. 30 58 Then 
there was the Tamasavana monastery with some 300 priests. 3058 

In the kingdom of Jalandhara there was “ the Nagaradhana convent 
where there was an eminent priest called Chandravarma who was 
thoroughly acquainted with the Tripltaka. On this account he (Hiuen- 
T: ang) rested here four months, studying the Prakarana-pada-bivasa- 
sastra.” 3060 In the kingdom of Mathura there was a mountain 
monastery founded by the venerable Upagupta. 3061 In the kingdom 
of Matipura there were ten monasteries. 3063 “In this kingdom there 
was an eminent priest called Mitrasena, ninety years of age. He was 
a disciple of Gunaprabha and deeply versed in tho Tripltakas. The 
Master of the Law stopped with him half the spring and the summer 
following, studying the Tattvasatya-sSstra, the Abhidharma-JfiSnft- 
prasthana-s!istra and others.” 3063 

In Kapitha there was one monastery. 2064 In Kanauj there were 
ICO monasteries and 10,000 priests. 3065 In the kingdom of Ayodhya there 
were 100 monasteries with several thousand priests. 3060 Hiuen 


Tsang 3067 makes 

particular mention of one monastery in Ayodhya where 
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Maitreya is reported to have communicated the materials of three 
Buddhist treatises 2008 to Asanga while the latter was living in the 
monastery. In Prayaga there was one monastery. 2009 In Kausambi 
there were ten monasteries. 20,10 In the kingdom of YisSkha there 
were about 20 monasteries and some 3,000 priests. 207 1 In S'raVasti 
there were 100 monasteries. 2072 In Itamagrama there was one 
monastery. 2073 In Benares there were thirty monasteries and 2,000 
priests. 2074 In the kingdom of Magadha there were about fifty 
monasteries. 907 5 In Pataliputra there were the Kukkutarama and 
Tiladaka convents. 2076 

In the country of Hiranya there were ten monasteries and about 
5,000 priests. 207 7 “ Recently there was a frontier king who deposed 

the ruler of this country and bestowed the capital on the priests; in xt 
moreover he built two convents each containing 1000 priests. There are 
two eminent brothers here, one called Tathagatagupta, the other 
Ksantisimba, both belonging to the Sarvastavadin school. Here the 
Master stopped one year and read the Vibhasha and the Nyaya-anusara, 
s'astras and others.” 2078 

In the kingdom of Champs there were some ten monasteries with 
about 300 priests. 2079 In the kingdom of Kajughira there were six or 
seven monasteries with about 300 priests. 2080 In P aundrabard liana 
there wei’e about twelve monasteries. 206 1 In Karnasuvarna there wei*e 
ten monasteries and 300 priests. 2082 Besides these there were in this 
country two monasteries “ where they did not use either butter or 

3068 Those treatises are: 3aptada3abhumi$astra-yogactrya, Sutralankara-tiha, and 
Madhyanta-vibhaga-^astra. 
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8073 Ibid., p. 92 footnote; compare Beal—Buddhist Records of tho Western orb» 
Vol. II. p. 2. 

3873 Beal—Life of Hiuen Tsang, p. 96. * 07 ‘ Ibid., p. 9S. 

3078 Ibid., p. 101. 3078 Ibid., pp. 102 03. 


3377 Ibid., p. 127. 
3873 Ibid., p. 128. 
3091 Ibid. 


9078 Ibid, 

ao8o ibid., p. 131. 
ao8 9 Ibid* 





WNISTffy, 



fir 

itata 


-this is the traditional teaching of Devadatla.” 2083 In Samatal 
there were twenty monasteries with 3000 priests. 3084 In the kingdom 
of TSmralipti there were ten monasteries and a congregation of about 
1000 priests. 3085 I-Tsing 398G gives ns a detailed description of 
Bha-ra-ha monastery 3087 of Tamralipti whose monks were strict 
observers of precepts. In this monastery there lived the famous 
Buddhist teacher Rahula-mitra. “ He was then about thirty years 

old . Every day he read over the Ratnakutasutra which 

contains 100 verses. He was not only versed in the three collections 
of the scriptures but also thoroughly conversant with the secular 
literature on the four sciences. He was honoured as the head of the 
priests in the eastern districts of India.” 2088 In Orissa there were 
about 100 monasteries and ten thousand priests or so 2089 who studied 
the Great Vehicle. 2000 In Kalinga there were about ten monasteries 
occupied by some 500 priests who studied the Law according to the 
Sthavira school. 3001 In southern Kosala there were 100 monasteries 
and 10,000 priests. 2 0 0 2 In the kingdom of Andhra by the side, of the 
capital there is a large monastery. 2093 In Dhanakataka there was 
a monastery called Purvasila. 3094 To the west of the capital resting 
against a mountain there is a monastery called Avarasila. 2095 Hiuen 
Tseng heard that there were at that time in Ceylon 100 monasteries with 
10,000 priests. 3098 In Kongkanapura there were about 100 monasteries 
and ten thousand priests. 3091 In MahSrastra there were about 100 
monasteries and 5,000 priests. 3098 Hiuen Tsang 2099 makes particular 
mention of Accra’s monastery in MahSriistra where Dignaga, the Buddhist 
‘ Bull in discussion * is said to have resided frequently. According to him, 
south of J auchipuram there was “ a large monastery which was a rendezvous 
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of the most eminent men of the country. 5 ’ In Malaya there were 
about 100 monasteries and 20,000 priests who studied the Little Vehicle 
and belonged to the Sammatiya school. 9100 “ The people of this country 
in their manners are polished and agreeable. They exceedingly love 
the fine arts. In all the five Indies, Malava on the south-west and 
Ma^adha on the north-east alone have the renown of loving the study 
of literature, of honouring virtue (or goodness) and of polite language 
and finished conversation.” 2101 In the kingdom of Vallabhi there are 
about 100 monasteries and 0000 priests who study the Little Vehicle 
according to the Sammatiya school. 2102 

A MONASTERY IN PARVATA. 

In the country of Parvata by the side of the capital there is a great 
monastery with about 100 priests, all of whom study the Great 
Vehicle. 2103 “It was here that Jinaputra master of sastras, formerly 
composed the YogtfcbSrya-bhumi-sastra-karika. Here also the Master 
of S'astras Bhadraruchi and the Master of S'astras Gunaprabha, originally 
became disciples. Because this country had two or three leading priests 
whose claims for learning might serve for guidance, the Master of the 
Law stopped here for two years and studied the MulSvidharma-sastra 
and the Saddharma-samparigraha-sastra and the Prasiksa-satya-sastra, 
as received in the Sammatiya school ”. 2104 


MAHaBODHI MONASTERY. 


In Gaya, a king of Ceylon Meghabarna by name built with the 
permission of the Gupta Emperor Samudragupta a monastery of three 
storeys, six halls and three towers, enclosed within a wall 30 or 40 feet 
high. The establishment is called Mababodhi Satngharama by Hiuen T*ang 
who saw it accomodating nearly “ 1000 ecclesiastics, all Mahayamsts 
of the Sthavira school”. 2109 This VibSra belonged to the Thera,a< a, 
yet adhered to the Mahayana. 3106 It was visited by_ ‘ __ 
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worshipped here the image of the real face of the Buddha.* * 107 He also 
refers to the miraculous power possessad by the Naga Mahamukilinda 
of this vihara. 2108 For the purpose of announcing hours to the 
monastics there was a clepsydra in this monastery where a bowl is 
immersed sixteen times between morn and inidday.* 1109 This monastery 
was visited by the Chinese pilgrim Hiuen-Chiu in the middle of the 
Seventh century who remained here for four years 2110 It was 
also visited by the Chinese pilgrims-Taou-le, 3111 Hiuen-Ta’i 2112 
Eiaen-bau, 3113 Taou-sing 9114 and Yuan-kwui. 2115 Mocha-deva, a 
Cochin-chinese also visited it and died here. 9118 Samghavarma, a man 
of Samarkand also visited it. 3117 Hwui Lun, a Corean pilgrim otherwise 
called Prajhavarma also refers to this monastery. 2118 It was also visited 
by the Chinese pilgrim Wu-bing. 2119 During his residence here Atisa 
“thrice defeated the Tirthika heretics in religious controversy and 
thereby maintained the superiority of Buddhism over all other religions 
in Magadha”. 9190 When Abbayakara Gupta was at the head of the 
Buddhist hierarchy of Magadha (that is, towards the end of the eleventh 
and the beginning of the twelvth century) there were no less than 
on; thousand monks at Mahabodhi as compared with three thousand at 
VikramasllS and one thousand at Odantapuri. 9191 



Tildhaka monastery. 


There was another monastery at Tiladhaka in Magadha. 212- It is 
referred to as Tildaka by Hiuen Tsang. 3123 I-Tsing mentions this 
monastery as two yojanas distant from Nlilanda. 2134 Tildhaka has been 
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Ibid., XXXVI. 

» rl ® Chavannea, Memoirs of I-Tfing, p. 144. 


aiao g. C Das— Indian Pandits in tbe Land of Snow, p. 51. 
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identified with modern Tillara, west of Nillanda. 1135 A famous Buddhist 
scholar and a Master of the Law Jnanachandra by name was in 
this monastery when I-Tsing visited it. 3126 This monastery was visited 
by another Chinese pilgrim Wu-hing. 212 7 Near Tiladaha lived a teacher 
of Logic, from whom Wu-hing learned the logical systems of Jlna and 
Dharmakirti etc. 3128 

There was the Pan-da-na (Bandana) monastery, a spot where the great 
Nirvana was preached by the Buddha. 2139 This is no doubt the 
monastery in Mukuta-bandhana in Kuslnagara referred to in Mahaoarinir- 
vana-sutra. 3130 

There was another monastery called the * Temple of the Heavenly 
Kings ’ which was visited by * two men who lived in Nepal and were the 
children of the wet-nurse of the Duke-Prince of Tibet ’. 2131 

There was another monastery called the * Sin-che Temple ’ in the 
"Western country which was visited by the pilgrims Sin-chiu and Chi Hing 
both of whom lived and died there. 3133 It was also visited by the Corean 
pilgrim Hwui Lun who lived here for five years, 3133 

There was a monastery at Tamralipti where the pilgrim Tang 
came and “resided for twelve years, having perfected himself in 
Sanskrit ”. 2134 

There was another monastery at Tamralipti where the pilgrim Hiuen-ta 
“ remained for one year learning Sanskrit and practising himself in the 
sabda-sastra ”. 3135 

There was another monastery at Kuslnagar called the ‘ Parinirvana 
Temple ’ where the pilgrim Tang died. 2130 



3135 Cunningham—Ancient Geography of 
India, I. 456. 

21118 Ibid. 

3 IV. 45 ; S. B. E., Vol. XI. p. 129. 
2183 Ibid., XXXIV. 

3103 Ibid,, XXXVI. 

3138 Ibid., XL. 


3138 Takakusu’s I-Tsing, p. 1B4. 
at*T Chavannes, Memoires of I-Tsing, p, 144 
3138 Takakusu’s I-Tsing, p. 33. 
a»si Beal—Life of Hinen Tseng, Intro¬ 
duction, p. xxxin. 
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Then there was the monastery called Tu-ho-lo (Tukhara Temple) which 
was visited by the Corean pilgrim Hwui Lun. 2 

There was another monastery called the Kapisa Temple which was 
also visited by the Corean pilgrim Hwui Lun. 2138 The priests of this 
establishment studied the Little Vehicle. 2139 

Another monastery was called Kiu-lu-kia Temple. “It was two 
stages to the east of the Mahabodhi monastery. It was built long ago 
by °a king of the Kiu-lu-ka country, a southern Kingdom (Kurukshetra 
country ?). ” 2l4 ° Recently ” says the Korean pilgrim Hwui Lun, “a 
king called Sun-Army (Adityasena) built by the side of the old temple 
another which is now newly finished , 214 - 

Hwui Lun also refers to two monasteries called the Deer Temple 
and the Tchina (or China) Temple. The latter according to tradition 
•v va8 built by a Maharaja called S'rigupta for the use of Chinese 

priests. 2143 

Another Chinese pilgrim Tan-Kwong arrived at A-li-ki-lo (Arakan?) 
where he was reported to have found much favour with the King of 
that country who built for him, a monastery with books and images. 2143 

Oukong another Chinese pilgrim visited (759-763 A. D.) Kashmere 
ud took there the final vows of a Buddhist monk and spent fully 
four years engaged, as his itinerary tells us, in pilgrimages to holy sites 
and in the study of Sanskrit. Though he is said to have studied from 
day break to nightfall his diligence does not seem to havo brought 
him much literary culture. This is curiously shown by the popular 
apavramsa forms in which he records the names of monasteries 
he specially singles out for notice. He mentions two Buddhist 
monasteries in TJdyana called Sukhavatl and Padmavatl. 2144 While 
Miuen Tsang mentions only about one hundred convents in Kashmere, 
Oukong found more than three hundred. 2 ' 45 ___ 


»i»i Ibid., XXXVI. 
»*#» Ibid, 
a 1*1 Ibid. 

• **» Ibid., XXXIX. 
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Monasteries in Kashmere. 


Kalhana’s Rajataranginl also refers to a large number of monasteries 
in Kaslimere. King Surendra of this country built in the country of the 
Darada a vihara called Narendrabhabana 2146 and in his own kingdom 
built a vihara called Saurasa. 2147 King Jalauka built the vihara of 
Jalora. 2148 Kalhana refers to the Dharmaranya vihara in Vitastatra. 2149 
King Jalauka also built the Krtyasrama vihara. 3150 Dr. Stein in his 
Notes.on Oukong’s Account of Kashmere” has identified this vihara with 
the * *' monaste’-re du mont ki-tche” visited by Oukong. King Juska built 
Jusbapura with its vihara. 8151 Kalhana refers to a vihara at Kinnara- 
grama. 3152 Kalhana refers to the burning by king Nara of thousands 
of viharas. 3158 King Meghabahana’s queen Amrtaprabha built a 
vihara called Amrtabhavana. 315 * In his Notes on Oukong 3155 Stein 
has identified this vihara with the monastery of Ngo-mi-to-po-wan 
mentioned by] the Chinese pilgrim. Yukadevi, another wife of king 
Meghabahana built at Nadavana a vihsra of wonderful appearance.* 155 
Indradevi, another wife of King Meghabahana built another vihara 
called Indradevibhabana. 3157 Many viharas of renown were built by 
other queens of Meghabahana such KhadanS and SammS, under their 
own names. 815 8 Jayendra, the maternal uncle of king Pravarasena II 
(of Kashmere) built the illustrious Jayendra vihara. 3159 Hiuen Tsang 
also visited and halted at this vihara for purposes of study. 3100 The 
queen of king Durlabhaka, PrakasadevI by name, founded the 
Prakasika-vihSra. 216 1 In the reign of King Ksemagupta (950—958 A. D.) 
Damara Samgrama when attacked by assasians entered this monastery 
and the king Ksemagupta therefore had the latter burned down without 


RijataranginT, B1.1. 93; Stein, The 
1147 Rajatar., I. 94; Stein, I. 17. 
fll4f Rijat-ar., I. 103; Stein, I. 19. 
ail1 RSjatar., I 169 ; Stein, 1. 30. 
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* a ® 6 pp. 9 Sqq. 
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mercy. Taking from this vihara which was entirely burnt down the 
brcss image of Sugata (Buddha) and collecting a, mass of stones from the 
decaying temples he erected the temple of Siva, 2168 He also took 
thirty-six villages from the burnt vihara and gave them into the 
tenure of the Khasa ruler. 2163 In the reign of Pravarsasena II the 
minister MorSka built the Morilkabhabana monastery. 2164 The ministers 
of King’ Yudhistlnra II named Sarvaratna, Jaya and Skandagupta 
built many viharas. 2165 Bhinna, wife of King Meghabahana built a 
vihara. 2166 Galun, minister of King Vikramaditya of Kashmere built 
a vihara under the name of his wife Ratanball. 216 7 The wife of king 
Durlavabardhana built the Anangabhabana vihara. 2168 King 
Lalitaditya-MuktSpIda built while at play (krdan) the vihara of 
Krdarama. 9169 At Huskapura Lalititditya-Muktapida built a large 
monastery. 9170 In his Notes on Oukong, 2171 Dr. Stein suggests 
the identification of this vihara with the Moung-ti vihara mentioned 
by the Chinese pilgrim. This king also built the ever-rich Iiajavihara. 
He also built the wonderful and famous Kayya-vihSra. 2172 Tuhkhara 
Cankuna, the chief minister of Lalitaditya Muktaplda founded the 
Cankuna Vihara.* * 178 In his Notes on Oukong, 2174 Dr. Stein identifies 
with the monastery which figures as “ le monastere du general.” A 
second vihara built by Cankuna at S'rlnagara is referred to in. IV. 215. 217 ’’ 
This too bore the founder’s name as seen from VIII. 2415 sqq. 
Which of these two viharas Oukong may have meant cannot be 
determined. Cankuna’s vihara at S'rinagara was repaired by Sussala, 
‘h wife of the minister Itilhana under king Jaysimha. 2176 The 
physician IsUnachandra, a son-in-law of the minister Cankuna built a 


aiea RSjatar., VI. 171-73; Stein, I. 248. 

RSjatar., III. 356 ; Stein, I. 103. 
sl ®* RSjatar., III. 464. 
a ' 8 “ Rajatar., IV. 3 ; Stein, I. 120. 

RSjatar., IV. 188; Stein, I. 140. 
*w* RSjatar,, IV. 200; Stein 1.142. 

* 77 * pp. 19 Sqq. 

* 17 * See RSjatar., VIII, 2415 Sqq. 


a, «* RSjatar., VI. 175 ; Stein, I 249. 
ai< * RSjatar., III. 380 ; Stein, I. 105. 
al8T RSjatar., III. 476 ; Stein, I. 114. 
• 1,# RSjatar., IV. 184; Stein, I. 139. 
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vih2ra. 5177 King Jayapida built a large vikara. 5 - 178 In the reign 
of King Nandignpta (972—973 A. D.) his grandmother Didda built a 
vihara with a high quadrangle. 5179 Queen Jayamali, wife of King 
Uccala (1101-11) built a vihara. 2180 King Uccala also built in honour of 
his sister Sulla a vihara. 2181 Kalhana mentions another monastery 
Skandhabhabana vihara in S'rinagara where Sussala’s queens burnt 
themselves when the rebels hovering round the city made the usual 
burning ground at Maksikasvamin. 218 2 RatnadevI, queen of king 
Jayasimha (1128-49 A. D.) built a vihara. 2183 Rilhana, the chief 
minister of Jayasimha had a vihara constructed at the place called 
Bhalerakaprapa (fountain of Bhaleraka) in honour of his deceased wife 
Sussala. “ This (vihara) became known by the name of her cat which 
had followed her dead mistress into death instead of forgetting her 
attachment as is the wont of animals”. 3184 Rilhana’s wife Sussala also 
built a vihara. It covered the whole ground of the residence of former 
royal dynasties and made the whole city a joy to look at. 2185 Bhutta a 
minister of Jayasimha founded a town called Bhuttapura which is 
adorned by great houses with viharas and matlias. 2186 King Jaysirnha 
completed the Sullavihara founded by his uncle. 2187 In. the reign of 
Jayasimha Dhanya commenced the construction of a vihara which was to 
bear the name of Bijju (vihara) in honour of his deceased wife 
(Bijja). 2188 Cinta, the wife of the commander-in-chief of Jayasimha Udaya 
by name adorned the bank of the Vitasta by a vihara. The five buildings 
within her vihara appear as if they were the five high fingers of the 
upraised arm of Law. 2189 There was in Kashmere the monastery of 
Ratnarasmi where in the reign of Sri Harsa of Kashmere Dharmott-ara- 
carya’s Paralokasiddki was translated into Tibetan. 3190 


5177 Rajatar., IV. 216; Stein, L 144 * Rjjatar., IV. 507 ; Stoin, I. 167. 

3170 Rajatar., VI. 303; Stein, I. 261. 31 »<> Rajatar., VIII. 246 ; Stein, II. p. 21. 
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From the Chacha-nama we learn that there was a monastery in Sind 
called Navavihara. The story (related in the Chacha-nama) of the 
S'ramana of this vihara shows how Buddhism had drifted by 
this time into the grossest superstitution and idolatry. An ancestor of the 
ministerial family of Barmak 2191 was an official of this Nauvihara. 

There was another monastery built in Kalinga by the great Buddhist 
scholar and logician Dharmakirti (about 635—650 A. D.). 2193 

Then there was the monastery of Krsnagiri where Dipankara 
8hi Jiana received his lessons from Rahulagupta. Here he was given 
the sacret name of Guhyajiiana Yajra and initiated into the mysteries of 
esoteric Buddhism. 2193 

From the Moslem accounts of the conquest of Sind we learn that 
there was a nunnery at Debal in Sind, containing “ 700 beautiful females 
unaer the protection of Buddha ”. 

From an inscription of King S'ivadeva of Nepal, dated 143 S. 
( = 7h9 A. D.) we learn of a monastery called S'ivadeva vihara for the 
maintenance of which he assigned lands. 

From the Sarnath Inscription of KumaradevI, queen of Govinda- 
chandra GShadaval.” of Kanuaj (c. 1114-1155) we learn that the queen 
founded a Buddhist vihara commemorated by the inscription. 819 * 

KAniSKA MAH&VIHaJtA. 

The Ghosrawan Inscription states that one Biradeva after having 
completed the study of all the different Vedas repaired (in the 9th century 
A D.) to Kanisaka MahTivihara in the neighbourhood of Pesbwar for 
further study. In an earlier period this vihara was famous for its school 
of sculpture. The famous Buddhist relic-casket exhumed from the ruins 
of the great stupa of Kan’ska near Peshwar bears the inscription 


• i»* :i The nama Barmak is 6aid to be of Indian descent, meaning Paramaka i. c., the 
superior (abbot of the viliSra)”.—Sachan’g Albarnni, Preface, p. XXXI. 

»i»» S. C. VidySbhflsana—Med. Logic, p. 104. 

» •» S. C. Da»—Indian Pundits in the Land of Snow, pp. 50-51 j Phaplndrauatb Bose— 
IndiaD Teachers of Buddhist Universities, p. 67. 

**«* Ep. Ind., Vcl. IX. p. 819. 



“ USsa Agisala navakarmi Kanislcasa vikare Mahasenasa samgkaraine ” 
(the slave Agisala, the overseer of works at Kaniska’s vihara in the 
samgharama of Mahasena). Thus even foreign artists were accepted as 
teachers by the local Indian sculptors who in their nsnal way adopted the 
new methods to their own purposes. 

As a result of the explorations carried on at Mathura we learn that 
the Katra was the site of a Buddhist monastery name Yasi-vikara which 
was still extant in the middle of the sixth century. 

On Jam alp ur site there once stood a Buddhist monastery founded 
by Huvisaka in the year 47 of Kaniska’s era. 

As a result of recent excavations carried on at Nagar Junikonda 
(Nagarjuna’s Hill) we learn that this ancient Buddhist site on the right 
bank of the Krsna river in the Palnad taluk of the Guntur district 
of the Madras Presidency contained four Buddhist monasteries. 2195 

NaLANDa MONASTERY. 

But the crest-jewel of Buddhist monasteries was the University of 
Nalanda of which we possess a somewhat detailed, account from the 
Tibetan and Chinese sources. 

Scholars are divided their opinion regarding the date of its 
foundation, Taranath says: “ Here in Niilanda was in former times, 

the birth-place of the venerable Sariputra and it is also the place where, 
he with 80,000 arhats, attained nirvana. In course of time, only the 
chaitya of the venerable Sariputra remained at which King Asoka gave 
great offerings to the gods and to which he erected a Buddhist temple. 

.In this way the first founder of the Nfllanda vihara is Asoka In 

one of the sculptures at Nalanda, Cunningham found inscribed. Arya 
Sariputra and Arya Maudgalayana. But judging from the fact that 
there is no mention of it by Fa-liien it would be very hard to accept this 
version of the Tibetan historian regarding the foundation of the 
University. Fa-hicn, 2196 however, speaks of the village of Nalo which 
some scholars have identified with NSlanda. But this identification is nob 
universally accepted. 

81 ** Liberty, Sunday, Feb. 2. 1930, p. 9. 
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General Cunningham observes : “ From the total silence of Fa-hien 
regarding any of the magnificient buildings at Nalanda, which are so 
minutely described by Hiuen Tsang, I infer that they must have been 
built after 410. Surely if the lofty temple of Baladitya which was 
300 feet in height had then existed, it seems scarcely possible that 
Fa-hien should not have noticed it He then points out that according 
to Hiuen Tsang 2197 four out of the six monasteries at Nalanda were 
founded by Baladitya, the King of Magaclha and his three immediate 
predecessors. Baladitya was a contemporary of Mihirakula, the Huna ruler 
of Western India. Mihirakula began his reign in 510 A. I). 2198 and 
therefore his contemporary Baladitya also lived about that time. Before 
Baladitya his three immediate predecessors viz., Tathagata, Buddhagupta 
and Sakraditya each built one monastery at Nalanda. If we take 
25 years as the average of each reign then ^akraditya can be said to have 
reigned about 435 A. D. The date of the temple may therefore be about 
435 A. D. General Cunningham would therefore “ assign the probable 
elate jf the temple and monasteries to the two centuries between 
the visits of Fa-hien and Hiuen Tsang or from A. D. 425 to 625 ”. 2199 

Hiuen Tsang records that the great temple of Baladitya was similar to 
that of the Bodh Gaya temple. As similarity of style may be taken as 
denoting proximity of date the erection of Baladitya’s temple may, with 
great probability, be assigned to the same century in which the Vajrasana 
temple (built by king Vajra of Magadba) at Nalanda was built. 
Dr. Spooner during his excavations at Patallputra has made the 
discovery of a terra-cotta plaque which bears the illustration of a temple. 
Dr. Spooner supposes this to be the illustration of the temple of Bodh 
Gaya. The plaque also contains some characters in Kharosthi. Now the 
Kharosthi script was introduced into India in the second century A. D. 
and so it may be surmised that the Bodh Gaya temple was built 
during the Kushana time. 9300 Hence the Baladitya temple at Nalanda 
was also built during the Kushana time. 

a vi Watters—Taan Chwang, I. p. 289. 

lias y A. Smith—Early History of India, p. 316. 

«»»» Arch. Survey Reports, Vol. I. p. 29. 
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According to Professor S. V. Yenkateswai’a. 2201 “it is likely 
that ^akraditya is another name of Chandragupta II Yikramaditya 
of the Gupta lineage, who appears in some records as Devaraja 
(Sakra). If so, the monastery was built by that king, who as 
we know, had Buddhist subordinates. The result would tally with 
Yuan Ohwang’s description of Nalanda as having been planned after 
Bodlx Gaya, and with the archseological view that it :was modelled 
on Sarnath. Dr. Spooner 3903 would place the ruins of Sarnath as early 
as the Kushana period. He assures us that there are four monasteries 
of different periods built one over the ruins of another 

Hwui-li in his Life of Hiuen Tsang remarks that the Nalanda 
monastery was founded 700 years before the time of Hiuen Tsang. 2303 
“This remark clears up the date of Sakraditya, the founder of the 
first monastery at Nalanda. The expression, therefore in the Si-yu-ki 
‘not long after the Nirvana of Buddha’ 220 * * must be taken, cum grano , 
to mean ‘a good while after’. 3 20 5 The foundation of the Nalanda 
monastery would then be about 80 B. C.” 2306 

All that we can say is that no definite conclusion can be arrived 
at unless there is thorough excavation of the sites; and until we see the 
actual plinth of the temple itself, it would be hazardous to come to a 
definite conclusion. 

Regarding the name of the monastery Hiuen Tsang observes : “ The 
old accounts of the country say that to the south of this Samgharama, 
in the middle of an amra grove, there is a tank. The Nsga of this 
tank is called Nalanda. By the side of it is built the Samgharama, 
which, therefore, takes the name (of the N%a). But the truth is 
that TathSgata in old days practised the life of a Bodhisattva here, 
and became the king of a great country and established bis capital 

3301 Indian Culture Through the Ages, Vol. I. pp. 228-29. 

9902 Archseological Survey (Eastern Circle): Annual Report for 1916-17 pp. 2 and *4 i. 

5308 Beal—Life of Hiuen Tsang, p. 112. 

tool Beal—Budhhist Records of the Western World, Vol. II. p. 168. 

* 20 ® Beal—liife of Hiuen Tsang, p. 112 footnote. 
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in this land. Moved by pity for all living things he delighted in 
continually relieving them. In remembrance of this virtue he was 
called “ Charity without intermission Na-alam-da—and the Samgbarama 
was so called in perpetuation of this name.” 3207 According to I-Tsing 
the name of Nalanda is derived from Naga Nanda, 3 308 Hwui Lun, a 
Korean pilgrim to India observes: “ The temple is called S'ri Nalanda 
Yihara after the name of the Naga called Nanda.” 3 * 09 

This famous University was situated in the modern village of 
Bargaon about eight miles from Rajgir in Behar. The identification of 
NalandH with Bargaon tallies with the description of the site in the 
Buddhist scriptures 3310 as a yojana distant from Rsjagrha, where 
was a mango park in Buddha’s time and with Uiuen Tsang s location 
of it as five miles distant from New Rajagrha. Inscriptions found in 
the ruins at Bargaon 2 311 name it NiilandS, which means ‘ insatiable in 
giving ’ or ‘ not giving enough ’ as curiosity once excited and thought 
once stimulated could not bo satisfied. The derivation is, in any case, a 
commentary on the ideal of University education—not cramming the 
mind with knowledge, but creating an insatiable thirst for it. 

The University consisted of six monastic colleges. King 
Sakraditya built the first monastery. After his decease his son 
B uddha-gu pta-rjlja continued the vast undertaking and built towards 
the south another monastery. Then his son (successor) TathUgata-rajp 
built a monastery to tbe east. Next his son (or direct descendant) 
Baladitya built a monastery to the north-east. His son Vajra built 
another monastery to the north. After him a king of Mid-India built 
hy the side of this another monastery. Thus six kings in connected 
succession added to these structures.’ 2413 “Moreover, the whole 


sac? Beal—Buddhist Records of the Western World, Vol. II. pp. 167-68; Compare 
Beal—Life of Hinen Trang, p 110. 
i»oe J. It. A S., New Series, Vol. XIII. p. 571. 
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establishment is surrounded by a brick wall, 3213 which encloses the 
entire convent from without. One gate opens into the great College, 
from which are separated eight other halls, standing in the middle of 
the convent. The richly adorned towers and the fairy-like turrets, 
like pointed hill-tops, are congregated together. The observatories 
seem to be lost in the vapours (of the morning) and the upper rooms 
tower above the clouds. From the windows one may see how the 
winds and the clouds (produce new forms) and above the soaring eaves 
the conjunction of the Sun and the Moon (may be observed). And then 
we may add how the deep, translucent ponds, bear on their surface, 
the blue lotus intermingled with the Kie-ni (Kanaka) flower, of deep 
red colour and at intervals the Amra groves spread over all, their 
shade.” 3314 

“ All the outside courts, in which are the priests’ chambers, are of 
four stages. The stages have dragon-projections and coloured eaves, 
the pearl-red pillars, carved and ornamented, the richly adorned 
balustrades, and the roofs covered with tiles reflect the light in a thousand 
shades, these things add to the beauty of the scene.” 2315 

From the Tibetan accounts 2819 we learn that Nalanda had a fine 
library situated in the quarter known as Dharmaganja (Piety Mart). It 
consisted of three splendid buildings called Ratnasagara, Batnadadhi 
and Ratnaranjaka, all associated with Batna, i. e., Jewels, these being the 
three Jewels of Buddhism—Buddha, Dharmn and Samgha. Batnadadhi 
was nine-storeyed and in it were kept the sacred scripts called the 
Prajn5paramit>l Sutra and Tantric works such as Samaj-guhya etc. 

There were also Satras (free-board hostels) where the resident 
pupils were entertained free and supplied with necessaries out of the 
endowments to the University. 221 ’ 

agio According to Si-yu-ki this wall was bnilt by a king ct Central India, 

9611 Beal—Life of Hiuen Tsang, p. 111. 
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From I-Tsing’s account we learn that there was a stone path at 
Nslanda with lotus flowers carved on it. 3218 During his time there 
were eight halls and three hundred apartments. 2219 

I-Tsing says : “ There are more than ten great pools near the Nslandf 
monastery and there every morning a ghanti is sounded to' ; remind 
the priests of the bathing hour. Every one brings a bathing sheet 
with him. Sometimes a hundred, sometimes a thousand (priests) leave 
the monastery together, and proceed in all directions towards these 
pools, where all of them take a bath.” 2320 

There was a famous well in Nalanda vihara reputed as Chandra * *s 
well. 8 2 31 It was so called because Chanch’agomin thinking that his 
own c mmentary on Pan ini’s grammar was no better than the one written 
by Chandtakirti threw it into this well whence it was afterwards 
recovered and found to be superior to Chandrakirti’s. The water of this 
well wa; used to be drunk by people in the belief that their intellect 
would become sharp thereby. 2223 This well reminds us of the famous 
AkkaMcuvi (well of wisdom) in the Sanskrit College in Dhar. 

Hwui Lun, a Korean pilgrim to India, thus describes Nalanda : “ This 
building of Nalanla stands four square, like a city precinct. The gates 
(porches) have overlapping eaves covered by tiles. The buildings (gates ?) 

re of three storeys, each storey about twelve feet in height. Outside 
the western gate of the great hall of the temple is a large stupa and 
various chaityas, each erected over different sacred vestiges, and adorned 
with every kind of precious substance.” 2233 

Again, according to Hwui Lun “ this (Nalanda) is the only temple in 
which by imperial order, a water-clock is kept to determine the right 
time. The night is divided into three watches, during the first and 

J1,e J. B A. S., Now Series, Vol. y&lU. p. 571. 

as is T Icakusu’s I-Tsing, p. L>4. asso Takakusu’s Eng. Trane., pp. 108-09. 

In Sanskrit Chandra-kQpa; in Tibetan Tsandrahi-khron-pa. 

3343 S. C. VidySbhujana—History of the Mediaeval School of Indian Logic, pp. 122-23. 

* 339 Beal—Life of Hiaen Tsang, TntrodnctioD, p. XXXVII; Compare Takakusn’s 
I-Teing, p. 145. 
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last of which there are religious services; in the middle watch, as the 
priests may desire, they can watch or repose.” 3324 The regulation of 
the clepsydra at Njflanda is fully described by I-Tsing and distinguished 
from that of the clepsydras in the monasteries of Mahabodhi and 
Kixsinagara. 3325 


• Hence the remark of Hiuen Tsang : ” The Samgh3rHmas of India 
arc counted by myriads but this is the most remarkable for grandeur 
and height.” 2 2 3 6 In the Si-yu-ki we are told: “A long succession of 
Icings continued the work of building, using all the skill of the sculptor, 
till the whole is truly marvellous to behold.” 2327 And recent 
excavations 2 * 20 have shown how the buildings were made of bricks of 
a very good quality and admirable texture—” fitted together so perfectly 
that in some places the joints between the bricks are altogether 
inconspicuous.” As Dr. Spooner has observed : ” As brick work, the 
construction is remarkable, far superior to any modern work that I have 
seen in recent years.’ * 229 Indeed it does not require any great gift 
of imagination to reconstruct in mind what marvels these colleges 
would have been architecturally. To students familiar with the remains 
of Buddhist art either in the form of massive structural work as at 
Boro Budur in Java or in the form of fresco-painting such as have 
been preserved at Ajanta, Sigri and other subterranean monasteries, 
it is easy to realise what magnificent edifices would have housed the 
great University which was the pride of the Buddhist world. 


On account of the rich endowments to the University (which we 
shall describe in a later chapter) “ the students here (at Nillandu), 
being so abundantly supplied do not require to ask for the four 
requisites (i. e., clothes, food, bedding and medicine). This is the 


3394 Beal—Lifo of Hinen Tsang, Introduction, p. XXXVII. 

9396 Takakusu’s I-Tsing, p. 145. 9996 Ibid., p. 112. 

99,7 Beal—Buddhist Records of the Western World, Vol. II. p. 1"0. 

floss Annual Report of the Aroh. Survey, Eastern Circle, for pp. 115-118. 

9999 Ibid. 
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source of the perfection of their studies to which they have arrived ”.2230 
Hiuen Tsang while at Nalanda received eaeh day 120 Jambiras 
(a fruit); 20 Pin-long-tseu (areca nut), 20 tau-k’au (nutmegs), an ounce 
(tael) of camphor and a ching (peck) of MahasSli rice”. 2231 “Every 
month he was presented with three measures of oil and daily a supply 
of butter and other things according to his need' 5 . 2 232 “In the 
Nalanda convent the abbot entertains a myriad priests after this fashion, 
for, besides the Master of the Law (Hiuen Tsang) there were men from 
every quarter: and where in all their wanderings have they met with such 
courteous treatment ? ”. 2233 

In a previous chapter (see ante, p. 157) we have referred to the 
rigid test for admission into the University held by the dwarapandita. 

We have also already described the curriculum of studies (see ante, 
pp. 66—70) and the method of teaching at Nalanda (see ante, pp. 178—79). 
Hiuen Tsang during his visit to Kaiichipura met two eminent 
Ceylonese priests with 300 other priests who, however, when asked to 
explain some choice passages of the Yogasastra “ were not able to 
explain any of them as S'ilabhadra (of Nalanda) did.” 3534 I-Tsing 
also had a similar favourable impression of Nalanda. He stayed in 
tl.is monastery for ten years, studied for a considerable time and 
collected some four hundred Sanskrit texts amounting to 500,000 slokas. 

He mentions by name many distinguished teachers with whom 
he conversed and says: “ I have already been very glad that 
I had the opportunity of acquiring knowledge from them personally 
which I should otherwise never have possessed .” 2235 Besides such 
studies the teachers and students of Nalanda occupied themselves with 
copying manuscripts Thus, in the Bodelian Library, Cambridge there 
Is an AstasahasrikS PrajnSpar3mita copied at Nalanda in the fifth 
regnal year of MahipHla. 2 2 5 6 In the Library of the Asiatic Society 



Beal—Life of Hiuen Tsang, p. 113. Thus there was no nejd for teachers following 
some vocation like Johanen the shoe-maker, Simon the weaver or Joseph the 
carpenter. 

Ibid., p. 109. aQ3a Ibid. 

Ibid.,p.110, 9334 Ibid., p. 140. 

ism Takakneu’e I-Tsing, pp. 184,185. **’ 6 Ben dsll’* Catalogue. 


9939 Ibid. 

" 3 * Ibid., p. 140. 
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of Bengal there is a fine manuscript, Astasahasrika PrajnaparSmita, 
copied at Nalanda by Kalyanamitra Cliitamani in the sixth regnal 
year of Mahipala which was discovered in Nepal by Mahamahopadhyaya 
Haraprosad S'astri. 2237 In the Library of the Royal Asiatic Society 
of Great Britain and Ireland there is a manuscript Astasahasrika 
Prajhaparamita copied at Nalanda in the fourth regnal year of 
Govindapala. 2 2 3 8 In the Bedelian Library, Cambridge there is a 
manuscript Astasahasrika Prajnaparamita copied at Nalanda by 
Grahanakundu in the fourth regnal year of Rampala. 2 2 39 

In Nalanda besides the Dwara-pandita there were among others three 
important officers: the Ching-fa-tsong (treasure of the good law), 
corresponding to the Chancellor of a modern University ; the Karmadana, 
sub-director of the monastery and the Sthavira (presiding priest). 2240 
Hwui Lun, a Korean who visited Nalanda after Hiuen-Tsang remarks : 
“ The superior is a very old man; the Karmadana or Yiharaswami or 
Viharapala is the chief officer after the Superior and to him the utmost 
deference is paid.” 2241 Prom I-Tsing’s account we learn that the 
Karmadana had to exercise a general superintendence over all monastic 
works, 2242 to arrange the order of scats to be occupied by the 
priests 9 243 and to announce the time according to the clepsydra from 
sunset till dawn. 2244 

The head (i. e., Chancellor) of the Nalanda monastery in Hiuen- 
Tsang’s time was S'llabhadra who was preceded in this office by 
Dharmapala. 2245 In the middle of the eighth century the great Tantric 
scholar Kamalaslla by name (728-776 A. D.) was at the head of this 


S237 Proceedings of the Asiatic Society of Bengal, 1909, p. 69. 
aa38 J. R. A. S., New Series, VIII. 1876, p. 3. 

3389 Catalogue of Sanskrit Manuscripts in the Bodelian Library, Vol. H* P- ~ ! 
aa4 ° Beal—Life of Hiuen Tsang, p. 106. 3311 Ibid., Introduction, p. XNXVTT. 

aa * a Takakusn’s I-Tsing, p. 81. aa43 Ibid , p. 102. 

» a “ Ibid., p. 145. 

sat!! Beal—Buddhist Records of the Western World, "Vol. IL P- 1’^* 
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establishment. 2248 In the reign of Nyayapala ( —1042) Dipankara 
S'rijfiana was the Chancellor.* * 247 Prom the Ghosrawan Inscription 2248 
we find that Viradeva, an inhabitant of Nagarhara was installed by king 
Devapala as the High-priest of Nalanda. 

The number of students residing here amounted to 10,000 in Hiuen- 
Tsvug’s time 9249 while in X-Tsing’s time the number (of students) 
exceeded three thousand. 22 50 In the time of Hiuen Tsang out of the 
10,000 inmates of the convent 1,510 were teachers who between them 
delivered 100 different discourses on diverse subjects every day. 22 5 1 

There were many eminent teachers at Nalanda, famous for their 
'conspicuous talent, solid learning, great ability and illustrious virtue.'" 2 2 52 
S'araha, the tutor and spiritual guide of Nagarjuna increased very much 
tlie splendour and usefulness of this University. 2253 Nagarjuna, 2234 
the founder of the school of Madhyamika philosophy was one of 
the early founders of this vibara. Deva or Aryadeva 2255 was a 
pupil of NSgarjuna and a great pandita of Nillanda, He was the 
author 2256 of three Sanskrit books one of which he wrote at Nalanda 
viliara. According to Hiuen Tsang 2257 he visited the countries of 
Mahakosala, Srughna, Prayaga, Chola and Vaisall, in all of which he won 
great renown by defeating the Tlrthilcas and preaching the true 
doctrines of Buddha. Arya Asanga also lived as a pandita in Nalandl 



9948 S. C. Vi-i yabhrvrum — Med. Logic, pp. 129-30; P. N. Bose — Indian Teachers of 
BnddbiVVOniversities, pp. 131-32; Waddel—Lamaism, p. 31; Journal of tbo 
Buddhist Text Society, Yol. I. Part I. p. 10. 

3,47 S. C. Das—Indian Pandits in tbo Land of Snow, pp. 51f. 

994 s Ind. Ant., XVII, pp. 307-12. 9340 Beal— Life of Hiuen Tsang, p. 112. 

* 3 '° Takakusn’s I-Tsing, pp. 05, 154. 9953 Beal—Life of Hiuen Tsang p. 112. 

3983 Beal—Buddhist Records of the Western World, Vol. II. p. 171. 

9989 S. C. Das—Indian Pundits in the Land of Snow, p. 48. 

9984 riescbiclito des Buddhisraus Von Schiefner, pp. 66, 69-73. 

3988 Ibid., pp. 83-86, 93. 

* S. C. Yi dv Jbhtl sol la’s “ Indian Lo.ic as preserved in Tibet ” No. 3, in the J. A. S. B., 
Now Series, Yol. III. No. 7, 1907. 

9987 Beal’s Buddhist Records of the Western World, Yol. I. Bk. IY. pp- 186-190; Bk. 
V. \ 231; Vol. II. Bk. X. pp. 210, 227; Bk. XII. p. 302, Bk. VIII. pp. 93-102. 




for some years. 2258 He wrote twelve works, most of which still exist 
in their Chineso and Tibetan versions. 2259 Vasubandhu 2260 like his 
elder brother Asanga was a follower of the Yogaclira school of the 
Mahayiina and the author of a large number of books 2261 including the 
Tarkasastra. Three other works on Logic called in Chinese Eonki, Ronskiki 
and Ronshin are also attributed to him. 2 262 Dharmapala, a native of 
Kanchipura was a student of Nalanda of which he subsequently became 
t e head. He was a famous logician and grammarian and wrote a 
Sanskrit commentary on “ Chandra grammar ” and four Buddhist hooks 
m Sanskrit. S'ilabhadra, a native of Samatata (Lower Bengal) was a 
pupil of Dharmapala at Nalanda of which he subsequently became the 
head. While yet a student at Nalanda he defeated in a debate a proud 
Brahmin who came from S. India to engage his guru 2263 Dharmapala 
in a discussion. Both I-Tsing and Hiuen Tsang 2264 refer to his 
profound learning and it was under him that the latter learnt Sanskrit at 
Nalanda. 2266 He wrote many books, only one of which—that on Logic— 
has come down to us. Sthirmati was a famous scholar at Nalanda" 20 ® 
where at the temple of Tarabhattarika he translated a Sanskrit book into 
Tibetan. 2287 He was particularly proficient in the Kalapa system of 
Sanskrit grammar. He wrote nine books, translated into Tibetan seven and 
undertook the revision and correction of the Tibetan version of ten 
books. 2268 Chandragomin, 2209 a native Varendra, was a pupil of 
bthirmati at Nalanda and the author of about sixty works, five of which 
were on Buddhist Tantricism. S'ilnta Raksita 2 270 was a professor at 


a "' 18 Geschichte des Bnddhismus Von Schiefner, p. 122. 

958o Bunyiu Nanjio’s Catalogue of the Chinese Tripltaka, Appendix I. No. 5 . 
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9987 Cordier—Catalogue du Fond Tibetain, II. p. 26. 

95 ns p. bp Bose—Indian Teachers of Buddhist Universities pp. 133-36. 

9989 Ibid., pp. 116-123. 
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Nalanda whence at the request of the Tibetan king Khri-sron-deu-tsan 
he visited Tibet where he worked for thirteen years and helped the king 
to build the first Buddhist monastery in Tibet after the model of 
Odantapuri. He was the author of two works on Logic. Padmasam- 
bhaba, 227 1 a native Udyana was a pupil of Sinta Baksita and an 
expounder of the XogSchara school of Tantricism at Nalanda 
whence he went at the request of the Tibetan King Khri-sron-deu-tsan 
to Tibet where be introduced the Tantric element in Tibetan Buddhism 
and helped Santa Baksita in the construction of the Sarn-ye monastery. 
■Vinita Deva 2 2 7 2 was another teacher at Nalanda who wrote the famous 
Samayabhedoparacana-chakra and six books on Logic. 2 2 7 3 Kamalasila 
was for sometime a professor of Tantras at Nalanda whence at the request 
of the Tibetan King Khri-srong-deu-tsan he went to Tibet where he 
vindicated the religious views of his guru Padmasambhaba and Santa 
Baksita by defeating and expelling a Chinese monk Mahayilna 
Hoshang. He was the author of five works, two of which are on 
Lo;ic. Buddhakirti 3275 who translated a Sanskrit book on Tantricism 
into Tibetan was associated with the University of Nalanda and when 
Abhayakaragupta of Vikramasila came here he helped him in translating 
a Sanskrit book into Tibetan. Kumara S'ri, Kama S'ri, Suryadhwaja 
and Sumatl Sena were other teachers associated with Nalanda vihara. 

Acary a Devavid Simha 227 7 was another teacher of Nalanda under whom 
Thon-mi the Tibetan messenger of King Sron-tsan-gampo of Tibet 
studied the sacred literature of the Brahmins and the Buddhists. 
Another teacher of Nalanda was Prabhakaramitra who was taken to 
China in 627 A. D. by a Chinese embassy to organise the work of the 
translation of sacred texts there. 2278 Jinaraitra 9 2 7 9 was another 
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teacher of Nitlanda who visited Tibet 9 2 so and helped the Tibetans in the 
work of translating Sanskrit books into Tibetan. 3281 Hiuen Tsang 3283 
mentions the names of many other teachers : * Chandrapilla who excited 
by his bequeathed teaching the thoughtless and the worldly; Gunamati 
the streams of whose superior teaching spread abroad even now; 
Prabhamitra with his clear discourses; Jnanacbandra, Slghrabuddha 
and other eminent men whose names are lost.* “ These illustrious 
personages known to all, excelled in their attainments all their distinguished 
predecessors and passed the bounds of the ancients in their learning. 
Each of these composed tens of treatises and commentaries which were 
widely diffused and which for their perspecuity are passed down to the 
present time.” 2388 

The fame of these teachers helped in attracting students and scholars 
from all parts of India and even from abroad. Hiuen Tsang says: 
“ Learned men from different cities, on this account, who desire to 
acquire quickly a renown in discussion, come here in multitudes to 
settle their doubts and then (the streams of their wisdom) spread far 
and wide”. 3334 Some of these came even from Mongolia 3265 and 
Korea. 2386 Thus Nalanda was an international educational centre in 
in the seventh century, when Europe was in the darkest watch of the 
long night of the Middle ages, when even the Saracenic schools and 
Arabic seats of learning had not yet been founded. And so great was 
the value of the hall-mark of this University that according to 
Hiuen Tsang “ some persons usurp the name (of Nalanda students) and 
in going to and fro receive honour in consequence ”. aQ 87 The enthusiasm 
of the Chinese pilgrim Hiuen Tsang and I-Tsing for their Alma Mater 
may have been coloured but the conscientous and upright monks and the 

» a7 » Beal’s Buddhist Records of the Western World, II. p. 171. 
aaao Geschicbte des Buddhismus Von Schiefner, p. 226. 
aasi S. C. VidySbhBjana—Med. Logic, p. 135. 
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careful and painstaking students whose lives were one long record of 
perseverance in the cause of learning are certainly not to give anything 
but a strictly honest description of what they saw. In the case of 
Nalanda especially, their testimony is one of the highest value as both 
of them were in residence in the University for a considerable period. 

Many other foreigners also came to Nalancla. Thus Tkon-mi who 
was sent to India by king Sron-tsan-gampo of Tibet after learning 
from Lipidatta the sections of Nagri and Gatha characters came to 
Nalanda where under Acbarya Devavid Simha he studied the sacred 
literature of the brahmanas and the Buddhists. 3288 Hiuen-Ohiu, a 
Chinese pilgrim remained in Nalanda for three years in the latter half 
of the seventh century. 3989 Another Chinese Taou-hi studied books of 
the Great Vehicle and wrote (copied ?) some four hundred chapters of 
sutras and sasfras whilst at Nalanda. 2990 Aryabarman, a man of 
Sin-lo (Korea) dwelt in the Nalanda Temple, copying out many 
sutras. 3 * * 9 * Hwui-nieh, another Korean, studied the sacred books at 
Nillanda (about ;38 A. D.). 9 * 93 Buddha-dkarma, a man of To-ho-shi-li 
(Tushara or TaurkhUra) was found by I-Tsing at Nalanda. 2293 A 
Chinese Taou-sing also visited Nalanda (about 649 A. D.). 2 29 4 Tang also 
went to Nalanda. 2296 Hwui Lun, a Korean refers to Nalanda. 2290 
Taou-lin studied the Kosa at Nalanda for a year or two. 22 97 Hiuen-ta 
remained in Nalanda for ten years. 9998 Wou Hing studied the Yoga, 

K sa and other works at Nalanda where he died in the end. 2999 

Dr. Kielhorn has calculated on palreographic grounds from the 
Ghosrawun Inscription which refers to the appointment of Viradeva 
as High-priest of Nalanda by Devapala (825-50 A. D.) that the glories of 
NalandS vanished from the latter half of the ninoth century. 9300 But we 

9388 ci c. Das—Indian Pundits in the Land of Snow, p. 48. 
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shall presently adduce evidences which go to show that Nalanda: was in a 
flourishing condition even in later years. Thus in the fifth regnal year 
of MahlpUla (9S0-1026 A. D.) Astasasrika Prejnaparamita was copied at 
Nalanda which is now preserved in the library at Cambridge. 2301 The 
same manuscript was copied at Nalanda in the sixth regnal year of the 
same king which is now preserved in the Library of the Asiatic Society of 
Bengal. 2303 In the reign of Nyayap&a (—1042) Dipfifikara Srljfiana, 
the head of this convent went to Tibet at the request of its king. 2308 
In the fourth regnal year of Ramapala (ac. 1084) a manuscript was 
copied at Nalanda by one Grahanakundu. 2304 In the fourth regnal 
year of GovindapSla (ac. 1164) a manuscript was copied at Nalanda 2305 
That these manuscripts were copied at Nalanda and that its head in the 
reign of Nyayapala (—1042) went to Tibet at the request of the Tibetan 
king shows that Nalanda was able to retain its fame as a centre of 
culture at least as late as the middle of the eleventh century. 2300 When 
Vikramaslla rose as a rival and while its head Atisa was proceeding 
towards Tibet, the latter’s Tibetan interpreter was staying at Nalanda. 2307 
Again the Tibetan monk who was sent by the king of Tibet to take 
Atisa there from Vikramasila stayed on his way at Nalanda. 2308 After ' 
Nyayapala Nalanda’s decadence commenced. Lama Taranath remarks 
that the professors of Vikramasila watched over the affairs of 
Nalanda. In Taranath we are also told of one acharya who was a 
dwara-papdita at both Vikramasila and Nalanda. 2310 Two causes contributed 
to Nalanda’s decay :—(i) its buildings despite repairs and reconstructions at 

3301 Bendell’s Cataloguer 
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intervals' 2 511 must have become old and dilapidated and (ii) 
the rival University of Vikramasila which became the premier 
educational establishment of Northern India seemed to have 
monopolised all royal patronage. The Turuska invaders gave a 
crushing blow to Nalanda but it survived these Muhammedan raiders, 
for, we are told by the Pag-jon-sam-Zang that its temples and chaityas 
wore repaired by a sage named Mudita Bhadra. 2812 Soon after this 
Kukutasiddha, a minister of the king Magadha erected a temple at 
Nalanda. When a sermon was being delivered in the temple two very 
poor Tirthika mendicants appeared on the scene. Some naughty young 
novice monks threw some dirty water on them in disdain. Angry at 
this treatment these mendicants after propitiating the Sun for twelve years, 
performed a fire sacrifice and threw living embers and ashes from the 
sacrificial pit into the Nalanda temples. This produced a great 
conflagration Which destroyed among others the fine library. 2318 That 
IN aland;! was destroyed by fire is proved by the Baladitya inscription 
discovered in 1864 by Captain Marshall among the ruins of Nalanda. 
This inscription is now preserved in the Calcutta Musuem and it refers to 
the re-building of a temple after its destruction by fire. 2314 

The V l keAMA siLa Monastery. 

The monastic University of Yikramasila: according to Tibetan 
chronicles, was situatod in Behar on a hill on the right hank of the 
Canges 3815 but its precise position is not certain. Mr. Cunningham 
suggested the village of Silao near Borgaon. 2318 This is out of the 
question as the Ganges could never have been near it, nor is there 

11 Dr. Spooner observes : “ It can now be demonstrated that upon this one spot four 
separate and successive monasteries Lave been erected through a series of 
r*enturi is, each being erected over the ruins of the previous one and the second in 
date enveloping the oldest,” (Arch. Surv. Report, Eastern Circle, 1916-17, p. 2). 
S. C. VidySbhQjnna--Bistory of the Mediaeval School of Indian Logic, p. 147* 
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any liill near to it. Mr. Nundo Lai Do’s identification with Patharghata 
hill, twenty-four miles to the east of Bhiigalpur seems to be right, 
for, it is on the right hank of the Ganges and has a sufficient space for 
many temples and buildings and a quadrangle accommodating 8,000 
men. 2317 There are also ruins of Buddhist images at Patharghata. 

According to tradition the vihara was named after a Yaksa called 
Vikrama who was suppressed here. 2318 As it was founded by King 
Dharmapala of the Pala dynasty, it was known as the Royal University of 
Yikramasila. 2 319 

Dharmapala furnished it with four establishments each consisting 
of 27 monks belonging to the four principal sects of Buddhism. Later 
on other buildings wex*e added so that it came to have six colleges, a 
central hall called the House of Science and four Satras or free-board 
hostels. There was also a large quadrangle which could accommodate 
an assembly of 8,000 persons. There was in the centre the temple with 
Mahabodhi images. "Within the enclosure fifty-three smaller temples 
of a private character and fifty-four ordinary temples were set up. Thus 
the total number of temples within the compound of the monastery was 
one hundred and eight. 2330 There was also a “house assigned for 
the use of the Tibetans” in this monastery. 2321 It was surrounded by a 
wall, with six gates which opened on its six colleges. In its front 
wall, on the right of the principal entrance, was painted the likeness 
of Nagarjuna, once the head of the Nalanda monastery and on the 
left, the portrait of Atisa, the head of this (Yikramasila) monastery. 
At the gate outside the wall, there was a dharmasala for strangers who 
arrived late after the closing of the gate. 2322 It is no wonder, therefore, 
that the Tibetans would take Yikramasila as a model for one of their 


monasteries. 

It was managed by a board of six members presided over jy t e 
High-priest. There were six dwara-panditas at the six g ates who use 
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to examine the candidates for admission in the same way as the 
d\varapandita at Nalanda did. Probably these six dwara-panditas were 
the Principals of the six colleges and they collectively formed the 
Managing Board of six members with the High-priest as their President. 
According to Lamil Taramith 2323 this board of management kept watch 
over the affairs of the Nalanda vihara as well. * If we accept his 
statement it must be admitted that a spirit of cooperation prevailed 
between these sister universities. Both were directly under King 
Dharmapala who might have asked the board of the new university to 
watch over the older university. Sometimes we find men like Dipaiikara 
and Abhayakara Gupta working in both the universities. We, however, 
do not know whether the Nalanda university was conducted under 
the direction of the panditas of Vikramasila. What Taranath says is this : 
“ Dor vorstand dieser Lehrstatte liutette auch Nalanda.’” 2324 According 
to Torn ns ill in the reign of Canaka (955—9S3 A. D.) there were 
Praylakaramati at the southern gate, Ratnakara $anti at the eastern 
gate, Vagisvaraklrti at the western gate, Naropanta at the northern gate 
liatnavajra at the first central gate and Jnana-sri-mitra at the second 
central gate. The last two panditas who taught theology in the central 
Hege were called the first and second “ pillars ” of the University. 
The Central hall called the House of Science was used for studying the 
Prujnaparamitli scriptures. The Managing Board of six members 
granted the diploma of ‘pandita’ to all distinguished alumni, the 
diploma being conferred by the reigning king. 2325 The distinguished 
logicians aesrya -Tetari of Varendra and Ratnabajra of Kashmere wore 
granted such a diploma. 2320 Yam3ri who lived in the time of NySyapala 
also received the royal diploma of Vikramasila. 232 7 Moreover, the 
panditas who were eminent for their learning and character wero 
rewarded by having their images painted on the walls of the monastery 
as in the case of NagSrjuna and Atisa, 2339 referred to above. 
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King Dharmapala, the founder of this monastic University realised 
that temples and hostels alone would not make the new vihara a centre 
of culture. Something more was needed—professors. Accordingly ho 
made provision 2329 for no less than one hundred and eight professors 
and also for a wood-offering (streu opfer) aciirya,, an ordination acarya 
a fire-offering (brand-opfer) acarya, a superintendent of works 
(bya-ba-bsrun-ba), a guard of pigeons and a supplier of temple servants. 
In course of time each of the six colleges came to have 108 Professors. 
Dharmapala endowed it with rich grants out of which Satras were 
established for supplying gratis food and other necessaries to the 
inmates including the professors and the students. There were also 
establishments for temporary residents. 2330 It may be mentioned that 
the cost of the maintenance of each of these one hundred and 
and eight professors, three acaryas and three superintendents was 
ordinarily equivalent to that of four men. We shall see in a later 
chapter that a Satra was added by one of the sons of King Sanatana 
. of Varendra. 


In a previous chapter (see ante, pp. 1G8, 169—70) we have described 
the course of studies carried on at Vikramasila. Among its illustrious 
alumni we may mention the names of Ratna Vajra, (an inhabitant) of 
Kashmir the author of Yukti-prayoga, who was afterwards made a 
dwara-pandita of his alma mater ; 2331 Jnana-sri-mitra the author of 
Tarka-bhasa, Karya-karana-bhava-siddlii and Pramana-viniscaya-tika, 
who also became one of its dwarapanditas and even its High-prie6t 
when Atisa vacated this office in responding to the invitation of the 
king of Tibet, 2383 and Ratnakirti, author of PramSna-viniscaya, 
Kalyana-kanda, Apohasiddhi and < ksanabhanga-siddhi, who also became 
one of its dwarapanditas. 2333 Similarly there was JetSri author of 
Hetu-tattva-upadesa, Dharma-dharmi-vinis'caya and Bnlavatara-tarka 
who counted Dipankara or Atisa as one of his pupils. 233 ' We may 
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also mention the name9 RatnSkara Santi, author of Chhanda-ratnakara, 
Vij' pti-mafra-siddhi and Antara-vyapti, who became one of its 
dwilra-panditas and afterwards gave an impetus to the Buddhist doctrine 
in Ceylon where he went at the invitation of its king 2335 and of Jamiiri, 
author of Pramana-vartikalankara-txka who lived during the reign of 
Nyayapala. 2336 

Like Nalanda Yikramasila was famous for its eminent teachers. 
Tili'anSth 9337 mentions Acarya Buddha Jnanapada as associated with 
this University in the early stages of its development. After the death 
of his guru Simhabhadra he was engaged as the Ordination Priest of 
Yikramasila. Afterwards he was drawn into the cult of Vadschratscharja 
(v .hacarya) in the same University. He was a follower of Tantricism 
and composed in Sanskrit several books on Tantra, twelve of 
which now remain only in their Tibetan translations. Another 
teacher was Mahapandita ( or MahScarya) Yoirochana JEtaksita 
(A. I). 728—£64 A. D.) who after finishing his education under 

Padmnsambhaba of Tibetan fame joined the University of Yikramasila 
and there engaged himself in composing Buddhist books in Sanskrit 
and translating twelve books (including two of his own) into Tibetan. 
AoTlrya Jetari who flourished in the early part of the tenth century, 
was himself a student of Yikramasila and became a professor there. 
It was from him that RatnSkara Santi learnt the texts of Sutra and 
Tantra at Yikramasila and Dipankara or Atisa the five minor sciences. 
According to Tarlinath 3338 be wrote one hundred books, including 
Tan ras and Sfltras of which only twenty-two are preserved in their 
Tibetan versions. Sri Mahapandita Prajnakaramati who flourished in the 
reign of Canaka (955—83 A. D.) 5939 was called in Tibetan Nub-kye 
sgo-gleyspa which M. P. Cornier 5340 translates as ‘gardien de la porte 
Occident; • , du monastere de Yikramasila' (guardian of the western gate 
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of the monastery. LamTi TSranatb, 3341 however, makes him the 
gate-keeper of the southern gate. Only two books are ascribed to him 
in the whole of the Tibetan Tripitaka collection. Mahacarva Ratnakara 
S'anti received his ordination in the school of Sarvastivilda in the 
Odantapura University and afterwards joined the Yikramasila University, 
where he was taught as wo have seen the Tantra and Sutra texts by 
Jetari. On finishing his education here he was appointed in the reign 
of King Canaka (A. D. 955—883) as dwarapandita of the eastern gate. 
He afterwards gave an impetus to the Buddhist doctrine in Ceylon 
where he went at the invitation of its king. 2343 We do not know 
whether he went to Tibet, but his religious writings were eagerly sought 
by the Buddhists there, who translated all his thirteen books written in 
Sanskrit into Tibetan. Lama Taranath 3343 speaks of another famous 
teacher Mahapandita Jnana-sri-mitra who hailed from Ganda and was 
the guardian of the second central gate of Yikramasila in the reign of 
King Canaka (A. D. 955—983). According to M. M. S. C. 

Vidyahhusana 3344 he was the same person as Jhana-sii-bhadra who 
worked in Kashmero. He was the author of Sanskrit works, three of 
which arc on Logic. To spread the genius of India in Tibet he learnt 
Tibetan and translated one of his books into Tibetan. Mahilpandita Ratna- 
vajra, a Brahmin of Kashmere, after studying upto his thirty-sixth year, 
not onlv the Buddhist sutras and mantras but also most of the Buddhist 
sciences, visited Vajrasana (Bodh Gaya) where he mastered all the 

Buddhist siistras in a very short time and then came to Vikramasil: for 
further study. After he finished the course of studies here, the royal 
dioioma of pandita was awarded to him and soon after he was appointed 
as keeper of the middle gate 9345 by King Canaka (A. D. 955 983). 
After some time he went back to Kashmere where he defeated many 
Tirthikas in discussion. From Kashmere ho wont to the country of 
Udyana, whence towards the end of his career he visited Tibet to spread 

Buddhism there. He was the author of fourteen Buddhistic books u 
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Sanskrit which found their way to Tibet through translations. When in 
Tibe he learnt Tibetan and translated several books into that language, 
four of which had : come down to us. Mahapandita Vagisvara-lurti was 
an inhabitant of Benares and the author of a Sanskrit book on Tantra 
which now remains only in its jTibetan translation. He was appointed 
as dwarn-pandita of the western gate of Vikramasila by King Canaka 
(A. D. 955-983). I)Ip3nkara Sri Jnlina or Atisa like Lord Buddha 
came of a royal family (of Ganda), a kingdom to the east of Vajrasana 
(B. if Gaya) and like him renounced the ease and pleasure of the world 
and entered the monastery of Krsnagiri, where he was trained by 
Bahula-gupta. At the age of nineteen he took the sacred vows from 
from Sila Raksita, who was the MahaSafighika acarya of Odantapuri 
University. At the age of thirty-one he was ordained by Acarya Dharma 
Baksita in the highest order of viksus. He learnt all the mysteries of 
Buddhism from Acarya Chandrakirti, the High-priest of Suvarnadwipa 2346 
which was considered the head quarters of Buddhism in the East. 
After residing there for twelve years, he returned to India, visiting 
Ceylon on the way. Attracted by the versatility of this profound 
Buddhist scholar king Nyayaplla (1030—) appointed him to the post of 
High-priest of Vikramasila At the call of the Buddhist King of Tibet, 
Chan Chub, he left Vikramasila after much hesitation, for Tibet to 
reform the Buddhist religion thei’e. 2347 An escort of three hundred 
horsemen took the sage to the Tibetan King, who welcomed him warmly 
and surnamed him Joyo Je. 2318 He was the real founder of Lamaism 
am! perhaps the greatest writer of Tibetan Buddhism. About two 
hundred books—both original and translations—are ascribed to him among 
which eighty-three are Tantric books in Sanskrit. Viryasimha who 
popularised Buddhist literature in Tibet appears to have been connected 
with Vikramasila; for he helped Atisa in the Tibetan translation of two 
books, made at tne vibara of Vikramasila. 2349 Abhayakara-gupta who came 
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from Ganda was a famous teacher at VikramasIlS in the reign of 
King RSinapala (A. D. 1084-1130). He was proficient in the five 
sciences and while at Vikramasila used to write sastras in the first two 
watches of the day and explain the principles of Dharma in the third. 
In his day the University had three thousand monks and was under the 
protection of King Subhasri of Eastern India. We learn on the 
authority of Tibetan writers, that a Turuska war took place at this 
time in which he played an important part and was ultimately able to 
drive out the Turuskas. 2350 He was a great Tantric scholar and 
besides writing two works on Sutra group he composed in Sanskrit 
twentv-seven and translated into Tibetan seven books on Tantra. 
Mahapandita Tathagata Raksita who came of a Kliystha family of Orissa 
is mentioned by Taranath as a Tantracarya of Vikramasila. 2351 He 
composed in Sanskrit nine books, mostly on Tantra, seven of which he 
himself translated into Tibetan. He also translated into Tibetan four 
works written by others. Mahapandita Ratnaldrti was also associated 
with the University of Vikramasila 2352 and it was from him as from 
Jetari that Ratnakara Santi learnt the Sutra and the Tantra. He was 
the author of four Buddhist books in Sanskrit, three of which he himself 
rendered into Tibetan. Pandita ManjusrI, a great Tibetan and Sanskrit 
scholar, translated three Sanskrit books into Tibetan and happily the 
scene of his work on these translations was the University of 
Vikramasila. Dharmakirti who was helped by Abhayakara-gupta in 
translating * Kfda-cakravatara-nama ’ was associated with Vikramasila where 
he translated into Tibetan the Sanskrit book * Samaya-Pancha ’ of Acarya 
Padmasambhava. 2353 He was a native of Kliams-pa which according to 
Mr. S. 0. Das is the eastern part of Tibet. He is also described as a 
Lotsaba, that is, a Tibetan scholar versed in the Sanskrit language and 
iie wrote about sixteen Sanskrit books. Mahapandita Sakya $ri Bhadra 
was a native of Kashmere and a famous logician. When he was 
at Vikramasila the vihiira was invaded and destroyed along with 
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Odantapura by a Turuska king (Bakhtyar Khilji). lie then fled to the 
monastic University of Jagaddala whence he "visited Tibet. 23 4 He 
wrote seven books in Sanskrit and translated tw o others into Tibetan. 
Relying on Tibetan sources Mr. S. 0. Das also refers to two other famous 
teachers associated with Yikramasila. One was Vidya Kokila who was 
a lineal disciple of Icarya Cbandrakirti and teacher of Atisa. The 
otJier was the famous Naropanta “who for his scholarship in the 
sacred literature has no equal among the Buddhists. He too was Atisa ’3 
tutor.” Tllran5th also mentions the name of Naropa who was the 
dwUa-pandita of the northern gate of Yikramasila in the reign of 
King Caiiaka (A. D. 955—983). When Nag-tcho was staying at 
Yikramasila as the messenger of Prince Chan Chub to take Atisa to Tibet 


Naropanta came on a visit to Vikramasila and after handing over the 
ministry of the religion of Buddha to Atisa, proceeded towards the south 
where, he died soon afterwards. Some relics of his remains were 
brought to Tibet by Atisa and they are said still to exist, being 
preserved in the sacred stupa of Hor at Nethan. 2355 Taranath mentions 
Acarya Kamala Raksita who was at the head of the Yikramasila 
University and was able to repel a Turuska attack on the University." 3,0 
According to Dr. S. C. VidysbhOsana 3 387 lvamala Rules a, Dana 
Raksita, Snbhakara-gupta and Sunayakasri also belonged to this 
University. 


Tins University was visited by eminent Tibetan scholars like 
Rinchhen Zan-po and Legs-pahi Serab who came under the instruction 
of the Tibetan King “ Lha Lama Yes’e hod ” to invite to Tibet a saintly 
Buddhi: t scholar for the reformation of Buddhism in Tibet. 9358 It 
w .8 eo n visited by another Tibetan scholar Gya-tson Senga who 
came to Vikramasilit under the instructions of the same king to take 
Atisa to Tibet. 9380 Another Tibetan scholar Nag-tcho visited 
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Vikratnasllrc as a messenger of Prince Chan Chub to invite Atisa to 
Tibet. Nag-tcbo met on liis way a party of a Nepalese prince 
consisting of about ten men who were proceeding to Vikramasila. 2300 
Nag-tcho remained here for full three years and applied himself with 
assiduity in studying the sacred books and reading Sanskrit Buddhist 
literature under Sthavira Ratnskara. "While at Yikramasila he 
translated six books into Tibetan two of which he did with Alisa’s 
help. 2801 “The pundits of Yikramasila were teaching a certain 
Buddhist work which in Tibet was very little appreciated. There was 
a very good commentary upon it called Suddha Yindu (drops of nectar). 
Nag-tcho translated it into Tibetan”. 2361 He attended a grand 
congregation of eight thousand monks of all classes living in 
Yikramasila, a graphic description of which as preserved by him is given 
by Mr. S. C. Das in his “ Indian Pundits in the Land of Snow.” 1363 

According to the Muhammadan historian Minhaz in the eightieth 
regnal year of Laksmanasena (i. e., Laksmanasena era 1119 A. D.+ SO* 
1199 A. D.) Magadha was invaded by Bakhtyar who especially 
attacked the Buddhist monasteries including Yikramasila. TSranath 
also refers to the destruction of Yikramasila along with other 
monasteries by the Turuska king. According to Taranath 2364 the king 
of Magadha had fortified Vikramasila: and stationed some soldiers 
there so that it easily attracted the attention of the Moslem conqueror. 
Moreover, as Dr. P. 0. Boy, 1365 relying on manuscripts, observes: 
“ The monasteries had degenerated into hotbeds of corruption, so much 
so that the Mussalman conquerors felt little compunction in putting 
the inmates thereof to the sword.” 

Odantaptiiu monastery. 

Another monastic University was that of Odantapuri 2386 which was 
established by Gopala, the first king of the Pala dynasty about the middle of 
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the eighth century A. D. 2367 But according to the writer of “ Universities 
in Ancient India 2368 it was established long before the Piila dynasty came 
to power in Magadha. It was situated near Pataliputra but it is difficult 
to identify its exact site. This vihara served as a model for the great 
monastery of Sam-ye in Tibet which was built by its king with the 
assistance of Santa Itaksita. 2 369 It was famous as a stronghold of 
of Tantric Buddhism. JEtatnakara Santi, one of the dwara-panditas 
of Yiknmasila was ordained in the Sarvastivada school of Odantipura. 9370 
E- en Atisa, the High-priest of Yikramaslla took the sacred vow at his 
nineteenth year from Sila Itaksita, tire Mahasanghika acharva of 
Odantapura University. 237 1 When Abhayakara-gupta was at the head 
of the Buddhist hierarchy of Magadha (that is, towards the end of the 
eleventh and the beginning of the twelvth Century A. D.) there were 
no less than one thousand Buddhist monks at Odantapurl as compared 
with three thousand monks at Vikramasila and one thousand at 
Mahabodhi. 98 ’ 9 A monk of Odantapurl vihara, Prabhakara 2373 by 
name was the translator of “ Samudrka—vyahjanu—varnana ” into Tibetan. 
This vihara contained a splendid library which was destroyed by Bakhtyar 
ana his troops. According to Taranath, 2374 the King of Magadha 
fortified the monastery and stationed some troops with whom the monks 
joined in repulsing the invaders. The University was totally destroyed in 
1199 A. D., for, the colophon of Panchakara in the library of the 
University of Cambridge refers to the destruction of Odantapura in the 
thirty-eighth regnal year of Govindapliladeva who ascended the throne 

in 1161 A. D. Taranlfth observes : “ The Tnrnska king.• 

conquered the whole of Magadha, killed many clerics at Odantapurl, 
destroyed this as well as Yikramaslla and on the spot of the old vihara 
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a fortress of the Turuskas was erected.” Minhaz mentions Odantapuri 
as Adwand Yiliar and writes : “ Muhammad-i-Bakhtyar threw himself 
into the postern of the gateway of the place and gained possession of 

the place. Most of the inhabitants of the place were Brahmins 

with shaven heads (Buddhist monks). They were all slain. There was a 
great number of books which came under the observation of the 
Mussalmans. They summoned a number of Hindus that they might give 
them information respecting the import of these books but all the Hindus 
had been killed. On becoming acquainted, it was found that the whole 
of the fortress and city was a college and in the Hindi tongue, they 
called a college Vihara”. 2375 

The JaGADDALA VIHaRA. 

The Ramacharita speaks of the Jagaddala Mahavihara built by king 
RamapSla 2 370 in the city of Ramabatl founded by him on the banks of 
the Ganges and the Karatoya in the country of Varendra. 337 7 Being 
thus founded in the beginning of the twelvth century this University 
lasted only for a century till the Muhammadan invasion of Bengal 
by Bukhtyar in 1203 swept it away. After the destruction of the 
monastery of Vikramasila, Sakya S'rl Bhadra came to this vihara 
whence he visited Tibet. 23 78 

One of the great scholars of this University was Mahapandita 
Bibhutichandra. He was the author of sis books in Sanskrit which he 
himself translated into Tibetan. He also translated into Tibetan about 
eighteen Sanskrit books written by others. He translated two of these 
hooks at Din-Ri, a plateau of Southern Tibet which shows that he visited 
that country. 2379 AcSrya Dana si la otherwise known as Danas rile also 
belonged to this University. He was born in Kashmere when Mabipala 
was reigning in Bengal. He composed four books in Sanskrit, one of which 
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was on Logic and translated fifty-four books into Tibetan without aid 
and four more with the help of Jinamitra. The place where he 
translated “ Kaka caritra ” was the vihara of Yar-kluns-than-poche 
in Central Tibet, which shows that he visited Tibet. Another 
scholar I audita Subbakara, otherwise known as Sumbhakara was the 
spiritual guide of &lkya Sri probably Sakya S'ri Bhadra, the abbot 
of Yikramaslla and while at Jagaddala wrote in Sanskrit “ Sklclbaika- 
vira-tantra-tikS” 3380 Another scholar belonging to this vihara was 
Mahapandita MoksSkara-gupta, the author of a famous book on Logic 
named “ Tarka-bhasa . 


SaKYA MONASTERY. 


Another great monastery was that of Sakya. It was built 
after the model of Odantapura which it followed in the details of 
me Aide mscipline and education. It became the seat of the first grand 
hierarchy of Tibet about 1202 A. D. 


S'ridiianya kataka. 


Similary there was S'ridhanya Kataka which was situated on the 
b. aks of the Krsni in Yidarva (modem Amraoti). It attained the 
h i;dit of its fame as a seat of Brahminical and Buddhist learning 
dm big the time of siddha NlTglirjuna. The great monastic University 
of Du-pong near Lhasa with its six colleges was built after its model. 

T . j Muhammadan conquest, however, led to the destruction of these 
monasteries in N. India. Kern 238 1 observes: “The learned Sakyas'ri 
went to Orissa and afterwards to Tibet; Ratna Raksita to Nepal; 
Buddhamitra and others sought refuge in Southern India while Sangama- 
sri-jnana and several of his followers betook themselves to Burma, 

Camboja etc.Many emigrants from Magadha rejoined their 

brethren in the south and founded colleges on a modest scale in 
Yijayanagara, Kalinga and Ko kan. The comparatively ’ satisfactory 
condition of Buddhism in the Deccan about this time is attested by the 

* 400 Catalogue du Fond Tibetain, II. p. 293. 

Kern*—Manual of Indian Buddhism, p. 134. 
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rich donations to the monastery at Dambal Thus the monks of the 
monasteries of Vikramasila and Odantapura on their dispersion carried 
with them their learning and arts in the same manner as the 
Byzantino Greeks on their expulsion from Constantinople bore with 
them their intellectual treasures to the Italian cities. In the 
kingdoms of the Deccan, 3382 in Nepal and in Tibet, the Buddhist 
scholars found hospitable asylums just as the Greek philosophers did 
in the Florentine Republic under the Medicii. 

§ 14. Seats oe learning. 

(i) Benares. 

Benares is one of the oldest seats of learning in India. In 
the Tittira Jataka 2383 we read that “a world-renowned professor 
of Benares gave instruction in science to five hundred young 
Brahmins ” and afterwards repaired to a forest-home on the slopes 
of the Himalayas to carry on his educational work in that calm sylvan 
retreat. In the Kosiya Jataka 1384 it is stated that in the reign 
of king Brahmadatta of Benares Bodhisattva being born in a Brahmin 
family became a renowned teacher at Benares and used to teach the 
three Vedas and the eighteen vijjas to Brahmin boys and kshatriya 
princes. In the Jataka period Benares was, however, largely the creation 
of the ex-students of Taxila. We find established there schools for the 
teaching of spells and magic charms by students trained in Taxila. For 
the study of the ordinary subjects there were of course already many 
schools. 3385 Benares, however, was not without its own alumni as 
educationists. There are several references to teachers of world-wide 
fame with the usual number of 500 pupils to teach. The son of a 
Brahmin magnate is educated in Benares. There were again certain 
subjects in the teaching of which Benares seems to have specialised. 

3 ,J B 3 Compare “ The Deccan, which from the eleventh century was the refuge and centre 
of literary activity generally. In Hindusthan it had been substantially arr sted 
by the inroads and the ravages of the Mnhammada. i ” —Weber’s History c 
Indian Literature, p. 2S3. 

3883 Jataka III. 537. 3381 Jataka I. p. 463, 

3383 Jataka Nos. 130, 185 etc.; JStaka II. 99; I. 464, 
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There is a reference, for instance, to a school of music presided 
over by an expert -who was the chief of his kind in all India. 3386 
Again it was at Benares that Panini wrote his famous grammar, that 
Kapila evolved his Samkhya philosophy, that Yaska wrote his Nirukta 
and Gautama wrote his Nyiiya-sastra. 938 7 Safikaracharya is said to have 
studied at Benares “the accepted touch*stone of all new doctrines from 
the ancient days even from the days of Buddha. There in Benares, 
Sankara published his new doctrine of Vedanta and convinced the 
pundits of Benares of its truth”. 3388 A1 Beruni 3389 says: “The most 

generally known alphabet is called Siddhamatrka.the people of 

Kashmere use it. But it is also used in Varanasi. This town and 
Kashmere are the high schools of Hindu sciences ”. According to 
VI Beruni, 3390 owing to the plundering exploits of Mahmud “Hindu 
scionccs have retired far away from those parts of the country conquered 
by us and have fled to places where our hand cannot yet reach, to 
Kashmere, Benares and other places”. In the days of A1 Beruni 3391 
astronomy was specially cultivated at Benares where Vijayanandin 
composed his astronomical handbook entitled Karna-tilaka. It appears 
from the Ain-i-Akbari 3393 that Benares continued to be a flourishing 
seat of Hindu learning even in the sixteenth century. 

(ii) Ujjain. 

According to Bsna 3 3 99 the inhabitants of Ujjain “are connoisseurs 

in all arts.skilled in foreign languages, clever at subtleties of 

speech versed in stories of all kinds, accomplished in letters, having a 
keen delight in the MahabhSrata, the Puranas and the Ramayana, familiar 

with the Brhat katha, masters of the whole circle of arts . lovers of 

sTstras, devoted to light literature”. Ujjain’s fame as a great centre 
of learning attracted SafikarSchSrya who defeated here in argument a 

• as« Jataka I. 239; III. 13 and 233; IV. 237 ; JStaka No. 243. 
a«■'* N -;ondra Nath Som-Birana.gr (in Bengali), p. 21. 
aa*e y, Vaidya—Mediwval Hindu India, Vol. II. p. 214. 

9»«° Sachau’s Eng. Trane., Vol. I. p. 173. 9880 Ibid., I. 22. 

:bid., I. p. 156. 51839 Gladwin’s Eng. Trans., p. 560, 

a®** KfUlambarf—C. M. Bidding’s Eng. Trans., p. 212. 








Pasupatacharya. Al Beruni 4394 relates the story of the alchemist 
Yyiidi who was a veritable martyr to the science of alchemy. Hjjain 
was however famous for the study of astronomy and it became the 
meridian from which the Hindus counted the longitude of other 
places. 239 5 

(iii) Kanauj. 

Prom the reign of Yasovarman (075-710 A. D.) Kanauj became 
specially famous for its study of Purva Mimamsa or the philosophy of 
Vedic ritual. Yasobarman was the patron of Bhababhuti whose guru 
was the great apostle of Purva Mimamsa, Kumarila Bhatta, as is evidenced 
oy a colophon of Bhababhuti’s drama Malatlmadhava. This together with 
the story that five Brahmins were sent from Kanauj to Bengal to revive 
orthodox Hindu customs there shows that Kanauj was a centre of 
Brahminical learning. 

(iv) Tanjore. 

Tanjore was famous for the cultivation of Natyasastra and the sister 
arts of music and dancing. Rajaraja Chola (985-1014 A. D.) built 
music-halls for this purpose and invited and settled in Tanjore female 
dancers as also singers, pipers and drummers. Colleges were also built 
and learned teachers were appointed who taught literature and sastras 
to students. 2390 


(v) KALTana. 

Kalylfna was an ancient seat of learning, specially famous for its study 
of Law and Astronomy. At Kalyana Yijnaneswara composed tb famous 
commentary on the Yajnabalkya Smrti, called Mitaksarii which is 
recognised even to this day as the leading authority on Hindu Law all ovcv 
India except Bengal. King Someswara III (1126-1138 A. I).) himself 
wrote the Manosollilsa a compendium of many sciences and made a solid 
contribution to the science of Astronomy by giving the Dhubankas 
(constants to be added). 


9891 Sacban’s Eng. Trans., Vol. I. p. 189. 4898 Ibid., I. pp. S04, 311. 

9098 Aijar’g Historical Sketch of the Ancient Deccan, p. 251, 
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(vi) KanCHi. 

KSnchipuram was another great centre of learning and Hiuen Tsang 
had conversation with monks from Ceylon on Yoga philosophy here. 
Dharmapala of Kanchi defeated a hundred Hinayana sQtrakaras in a 
discussion lasting for seven days. The Jaina Rajavalilcatha mentions 
Samantabhadra as having gone to Kanchipuram a number of times and 
a Mysore inscription bears this out . 9897 South of it there was “a 
large monastery which was a rendezvous of the most eminent men of the 
country 

(vii) Paithan. 

Under the Satabahanas Paithan became one of the chief seats of learning 
in India. Its pre-eminence remained so far recognised that even during 
Muhammadan and Maharatta times complicated cases were settled at Paithan 
under the Pancbayets of its learned men. That Paithan was famous for the 
cultivation of sciences is evident from Kathasaritsagara 2398 where we 
are told of one Devadatta by name who went to an old preceptor 
named MantraswSmin in Pratisthana and acquired a perfect knowledge of 
the sciences. 

Besides these, there were in Northern India Peshwar, Mathura 2 303 
and SarnUtha famous for their schools of sculpture, Multan famous for its 
study of As'i'onomy and Mithila and Navadwxpa for their schools of 
Logie. In Southern India Karavir, Giri and Vijayanagara were also 
famous seats of learning. 

aS ■■ 7 If. oription of SrJU'ana Belgola in Ep. Carn,, Vol. II. Revised No. 44, Quoted by 
S. V. Venkate^wara in hia Indian Culture Through tiio Ages, Vol. I. 

as us Penzer, Vol. I. p. 79. 

* 8t9 Cunningham observes: li Everywhere in the north-west, I find that the olcl 
Bti^dbiet statues are made of Sikri sandstone from which it would appear that 
Mathura must have been a great manufactory for the supply Buddhist 
sculptures in Northern India.” 






CHAPTER XII. 

Agencies oe education. 

§1. Cabanas oe wandering students. 

Instruction was derived not merely from the regular teachers settled 
in the various seats of learning where they admitted their pupils but 
also from other sources. Such for instance were the Carakas or 
wandering students. According to Sankara they were called Carakas 
because they were observing (car) a vow for the sake of learning. The 
word occurs in one of the inscriptions of TJsavadata at Nasik—Caraka 
parsabhyah—where there is a reference to Brakminical schools at four 
places named in the record. 9400 The Brhadaranyaka Upanisad 2401 refers 
to a band of wandering students travelling as far north as the land of 
the Madras. The Kathasaritsagara 3402 also refers to a brabmana 
student Saktideva by name Avho “ was roaming through the earth in 
quest of knowledge ”. Though not normally competent as teachers, 
these travelling students are yet regarded as posssible sources of 
popular enlightenment by the S'atapatha Brabmana. 9403 

The discussions in which these wandering students engaged themselves 
were not always due to accidental 2 ' 104 meetings as between TajfiabSlkya 
and Janaka in the S'atapatha Brahmana but were sometimes deliberately 
challenged in a foreign region by the visiting scholars who would even 
throw down a prize for victory. In the S'atapatha Brahmapa 2403 
Uddalaka Aruni, a Kuru-panchal Brahmin, goes north where he offers a 
gold coin as prize, “ for the sake of calling out the timid to a 
disputation ”. Seized with fear the Brahmins of the northern country 
challenged him to a disputation on religious matters with Svaidayana i. e., 
S'aunaka as their champion. In the end Uddalaka finds himself 
unable to answer all the questions put to him by S'aunaka, so he “ gave 


31 00 Ind. Ant., 1883, p. 30. 

a*oa Peter's edition, Vol. II. p. 174, 

•«o* XI. 6. 2. 


o‘oi III. 3. 1. 7.1. 
3400 IV. 2, 4. 

»*o« XI. 4 . If. 



him the gold coin Thus education besides that imparted hv the 
schools, was largely spread and promoted in its higher stages by learned 
travelling scholars of different provinces who would seek such opportunities 
of establishing their philosophical positions or scientific theories 
and thereby their intellectual status and eminence in the realm of 
letters. 2406 

§2. Ascetic teachers. 

Another factor of importance in the educational life of India in ancient 
times as to some extent even to-day was the influence of wandering monks 
and Sannyasins. Hiuen Tsang was impreseed by their wide learning and 
spirit rf self-sacrifice. “ Though their family be in affluent circumstances, 
such men make up their minds to be like vagrants and wander here and 
there to get their subsistence. Though they are not moved by honour or 
reproach, their fame is far spread. Even kings treated them with great 
respect. They were greatly versed in antiquity and they devoted their 
time to tho cultivation of knowledge”. 2407 Thus could India show in 
abundance men who renounced the riches and the comforts of home, the 
many pleasures of social life and even the love of fame (‘that last 
infirmity of noble minds’) as so many impediments to the quest of 
Truth. Attainting truth they were anxious to impart it to their 
fellows. As Hiuen Tsang 2408 says: “ Eorgetting fatigue, they 
“expatiate in the arts and sciences”; seeking for wisdom while 
“ relying on perfect virtue ” they “ count not 1000 Ji a4 °® a long journey ”. 
With the revival of Hinduism under S'ankara, the Sannyasins living in 
the convents established by him, called S'ankaracharvas were required to 
tour from village to village, within their own jurisdiction, settling 
disputes relating to caste, conduct or creed, solving the doubts and 
difficulties of local priests, advising the people to follow their Hharma 
and at times establishing institutions for the education of the young or 


aio- For an account of the Wanchnahrr, of young brShmana students See Dr. Buhlor’s 
Introduction to Bikrainafikacharitft. 

shot _Buddhist Records of the Western World, Vol. II. p. 79; Watters—Tuan 

Cliwang, Vol. I. p. 1^0. 

Wattors— Tuan Chwaug. Vol. I. p. 161. 
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for the support of Sannyasins. Thus in these travelling bands of ascetic 
teachers ancient India found the real educators of thought who did 
more to spread education and enlightenment in the country than any paid 

\ or official agency. The people found their own teachers irrespective of 
the state. 


§3. BRAHMABaDA OR DISCUSSIONS NEAR A SACRIFICE. 


Another great educational influence in the country was the occasional 
concourse of learned men gathered together at the courts and palaces of 
kings by the sessions of sacrifices they used to celebrate with due pomp 
and liberality. It was customary in those days to arrange in connection 
with these sacrifices some interesting and instructive functions like 
the recitation of sacred hooks at some convenient hour of the dav, 
which could bo attended by the public at large. It was durin ’ 
sacrifices that S'ukadeva recited Bhagabat to Janamejaya, that Suta told 
the Puranas to rsis. It was at the snake-sacrifice of Janamejaya that 
Yaisampayana recited the MahabhUrata. 2410 Similarly, at a sacrifice 
lasting- for twelve years performed by kulapati S'aunaka in Naimisaranya 
Ugrasraba recited the Puranas. 2 *Thus the celebration of religious 
sacrifices was the principal agency for the promulgation and popularisation 
of original literary works of national interest and importance. 

The T/panisads also emphasise the other feature of these le mod 
gatherings viz., that they provided the arena where scholars seeking to 
establish their intellectual position entered the list in tournaments of 
debate. These discussions were called Bralunabada and references to 
to them are often met with in the S'atapatha Brlthmana, BrhadSranynka 
ana Chhandogya TJpanisads. It was in such a sacrifice that TJsasti 
Chakiayana challenged the priests to explain the nature of their 
deities and on their silence did so himself. 2412 This feature is also 
noticed in the Mahabharata 2418 where it is stated how learned 
Brahmins were flocking- to the sacrifice of Jauaka “ for the purpose of 


34io Mahabharata, JLdiparba, Annkramamkadliyaya. Gom^ure Adipnrba, 59th adhyaya, 
345 L ^hid., Adiparba, 4th adhyaya, Paulomaparbadhyaya- 


9419 OkSndogya Up, 1.10, 11. 


2 * 1 * MI. 132-34, 






listenin'* to controversies ” and the recitation of the Vedas. Tluthev 
came Astahakra hut the entrance to the assembly was barred by the 
gate-keeper who under orders from the learned chief, Vandi, was to 
admit only old and learned Brahmins. Astahakra had thus first to 
convince the gate-keeper of his eligibility for membership of that 
learned assembly and addressed him as follows: “O gate-keeper, 
you will to-day see me engaged in a controversial fight with all the 
learned men and get the better of Vandi himself in argument.” In 
the end Astahakra came out victorious, with his supremacy acknowledged 

by the whole assembly. 

These discussions of learned men “ sitting near ” the sacrificial fire 
w.re later on written down and called Upanisads. Such debates at 
times resulted in philosophical investigations and the pompous 
hollowness of the ritual appealed to some thoughtful minds. iey 
were then put down in black and white in course of time for the 
guidance of future generations and the writings came to be known as 
Aranyakas or discussions near Arani (wooden pieces by the friction of 
which sacrificial fire was produced) and later on probably it became 
traditional to read them in sylvan solitude and not in the presence of the 
common people who could appreciate the external form of anything better 
than the underlying truth . 2 * 14 


Such discussions were the most economical and effective source 
of popular enlightenment. The kings spent little on them directly and 
vet encouraged a devoted class of teachers whose duty it was to lead 
a simple life, to cultivate high thinking, to keep learning (religious 
though it was) alive and to help other members of the society to 
follow suit. The religious commandments had a great hold on the 
individt al mind and such progress was achieved as would have been 
impossible by the enforcement of secular laws. Superstition and 
mysticism might have been great defects in the system as propagated by 
th e Brlfhmanas; but the Upanisads marked a definite improvement 
upon them. In a number of places, the nature of several deities was 


a*x4 


Journal of the Bombay Branch of the Royal Asiatic Society, No. XXII. p. 71. 
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challenged by bold seekers after the truth like TJs'asti Chakrayana and pure 
rational philosophy was taught by them instead of dogmatic explanation. 

§ 4. Recitation op shstras specially at a skidd ha. 

Another agency of popular enlightenment was the recitation of 
sastras on the occasion of sraddha ceremonies. Manu 2415 says: 
“ During the sraddha repast Vedas, Puranas, Itihasas and Khilas 
should be recited to brahmana guests when they would be eating.” 
Visnu Samhita* - 1G says: “This code should be studied, remembered 
and recited to others. Persons, deserving good, shall hear it narrated 
during the celebrations of a sraddha ceremony.” In the MahUbharata 2411 
wo are told that if a man arranges for the recitation of the 
Mahabharata to the Brahmins at a sraddha, then his dead ancestors 
get eternal food and drink. If he arranges for the recitation of 
the Mahabharata on Parva days, then his sins are removed and he 
is assured of his residence in Brahmaloka for ever.” 

Aswaghosa mentions a simple headman of a village listening to 
the recital of the Epics delivered by the Brahmins. 2418 Bana 241 « 
also refers to Kadambarl “ giving her attention to the recitation of 

the Mahabharata. by Narada’s sweet-voiced daughter, with the 

accompaniment of flutes soft as the murmur of bees, played by a 
pair of kinnaras sitting behind her.” In Harsacharita 2420 * we are 
told of tlie recitation of the VSyu Purana by the reader Sudristo 
before Buna and his relatives. A copper-plate grant 2421 of a I'ala 
king has been found which makes the interesting statement that 
a village was granted as daksina to a Brahmin for reading the 
whole of the Mahabharata to his queen Chitramatika. 

§5. Public Religious tournaments. 

Public religious tournaments were another agency of popular 
education. The Indo-Aryan mind always took delight in logically 

aiis Ch. III.; M. N. Dutt’s Trans., p. 232. 8416 Ch. C. 41. 3. 

3417 Adiparba, 62nd adbyaya. 

8410 S. V. Venkate4wara—Indian Culture Through the Agos, Vol. I. p. ' 12. 

9419 Kadambarl—C. M. Ridding’s Eng. Trans,, p. 162. 

8490 Eng. Trans., by Cowell and Thomas, p. 72. 

9494 J. R. A. S. B., XIX., Part I. p. 66. 
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discussing the various questions of religion and philosophy. Buddhism 
specially was fond of such discussions. The development of Nyaya 
philosophy which Buddhism to some extent made its own lent 
indeed a ‘ scholastic character to such discussions and there was no 
criterion of truth except the opponents’s defeat in discussion. Yet 
these discussions have an interest and a value of their own as reason was 
held supreme. 2422 The discussion between the Buddhist patriarch 
x’arsva "and the Brahmin scholar Aswaghosa took place as early as 
the first century B. C. Even before this, in the age of Asoka such 
discussions between scholars of different sects took place and a 
special edict enjoins upon them toleration, respect for the truth in 
each system and restraint of speech in controversy. 2423 The following 
dialogue 9424 between Milinda and Nagasena is quoted to show what 
was thought to be the proper mode of carrying on discussions in the 
days of those notable persons:— 

The King said: ‘ Reverend Sir, will You discuss with me again?’ 

‘If Your Majesty will discuss as a scholar (pandita), will; 
but if you will discuss as a king, no.’ 

‘ How is it then that scholars discuss ?’ 

‘ When scholars talk a matter over with one another then there 
is a winding up, an unravelling; one or other is convicted of error ; 
&m \ ho then acknowledges his mistake, distinctions are drawn, 
and contradistinctions ; and yet thereby they are not angered. Thus do 
scholars, 0 king, discuss.’ 

‘ And how do kings discuss ?’ 

( ^yhen a king, Your Majesty, discusses a matter, and ho advances 
a point, if any one differ from him on that point, he is apt to fine 
him. saying: “ Inflict such and such a punishment on that fellow!” 
Thus, Your Majesty, do kings discuss.’ 

• Very well. It is as a scholar, not as a king, that I will discuss. 
Lr; Your Reverence, talk unreservedly, as you would with a brother, 
or a novice, or a lay disciple, or even with a servant. Be not afraid ?’ 


ma c. V. Vaidya—Med. India, Vol. III. 445 • Rock Edict XII. 

Rhys Davids—Questions of King MilindS in the S. R. £. Series, Vol. XXXV., p. 4<3. 




<SL 

395 

In the time of Chandragupta Vikramiiditya of Ujjain, a great 
disputation between the two exponents of Hinduism and Buddhism 
was held on the subject of sense perceptions. Monoratha, the champion 
of Buddhism was worsted in the discussion owing to the Brahminicai 
bias of the king. But in the next reign, Yasubandhu, the favourite 
disciple of Manoratha won the victory for Buddhism and his guru. 2429 
Hiuen Tsang refers to Buddhist monasteries as the constant scenes 
of such discussions, for, the monks residing therein having no care 
for their maintenance had ample time for study and disputations 
besides performing their religious exercises. The Buddhists themselves 
were divided into eighteen sects and had as many disputations among 
themselves as with outsiders. Hiuen Tsang himself took part in such 
a debate arranged by the king of Kapisa where he defeated after 
a five days’ discussion all his opponents. 2420 He also discussed the 
the difficult parts of the doctrine in an open conference at the Jayendra 
convent. 2427 He also describes the great assemblies of learned men 
which were convened at the time of the quinquennial alms-giving 
ceremonies which Harsa used to hold at Prayaga and at the 
last of which Hiuen Tsang himself was the president. The 
usual procedure in such assemblies was that some one made a 
declaration of his doctrines and called upon all present to refute them. 
Sometimes a written declaration was posted at the gate of a monastery 
calling upon adversaries to tear it. Hiuen Tsang tells us of one such 
declaration posted by a Brahmin opponent to tho door of the Nalandil 
monastery which nobody daring to tear up he himself tore and then 
entering upon a controversy with the Brahmin defeated him. 2423 Wo 
learn from the Pattinappalai that men of learning and reputation put 
up flags, inviting combatants to challenge their scholarship. 2429 Again 
Gunavati, a follower of Buddhism defeated a Slmkhva student named 
Mndhava in Magadha. In a seven davs’ discussion Dharmapftla of Kanc-hi 
silenced one hundred HinaySna monks in the Visoka monastery. 



*«•• Watters—Tuan Clnvang p. 212. ***• Beal- -Lite of Hiuen Temg, pp. ou-57. 

Ibid., p. 69. 2428 Ibid., pp. 161-64. 

2422 S. V. VenkateW.ra—Indiau Culture Through the Age . Vol. I. p. 252. 
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cfe ’cnces are found to the erection of five monasteries to commemorate 
tlie victories of five Buddhist scholars in Srughna over Jaina monks. 
Aryadeva, 3 * 30 an eminent disciple of Nagarjuna visited the countries of 
Mahakosala, Srughna, Prayaga, Chola and Vaisali in all of which he won 
great renown by defeating the Tirthikas. Dignaga 2431 made the 
University buildings of N aland a “ resound with the exposition of the 
various points at issue” and defeated the Brahmin Sudurjjaya and many 
Tirtlia dialecticians. He travelled through Orissa and Maharastra to 
the south, meeting Tirtha controversialists in discussion. For his 
success ns a debater he was called “ Bull in discussion ”. Dharmaklrti 9439 
defeated in debates Kanadagupta and other followers of the Tirtha system 
and when this success enraged Kumarila he defeated the latter with his 
five hundred followers. He further withstood the Nirgrantbas, 
Baiuvraiin and others who lived within the range of the Vindhya 
mountains. In tho century that followed Harsa’s death we know that 
Sankara and Kumarila went to all the important seats of learning in order 
to propai: ate their own views after defeating their opponents. Shlabhadra, 
a Brahmin prince of Magadha, conquered a South Indian scholar 
who had challenged the learning of his guru. I-Tsing 3433 also refers 
to such tournaments being held in his time. Says he: “ To try the 

sharpness of their wit, they (eminent and accomplished scholars) proceed 
to the king’s court to lay down before it the sharp weapon of their 

abilities.....when they are present in tho House of Debate, 

they raise their seat and seek to prove their wonderful cleverness. 
When they are refuting heretical doctrines, all their opponents become 
tongue-fied and acknowledge themselves undone. Then the sound of 
their fame makes the five mountains (of India) vibrate and their renown 
flows, ; - it were, over the lour borders. They receive grants of land 
and are advanced to a high rank : their famous names are as a reward, 
written in white 'n their lofty gates”. Kalhana in his RajatarafLgipi 3 * 84 


•«“0 O ral—Buddhist Records, Vol. I. Bk. IV. pp. 186-90 5 Bk. Y. p. 231; Vol. II. Bk. X. 

pp. 210, 277 ; Bk. XU. p. 302 j Bk. VIII. pp. 98-102. 

•* 81 S. O. VidjJbhQ.sapa—Med. Logic, p. 80. 

“*«• Ibid., p. 104. 8483 Takakuem’s Eng. Trans, p. 176ff. 

1.178; Stein—The Chronicles of Kaehmere, Vol. I. p. 32. 
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also refers to such tournaments between Buddhist monks and Brahmin 
scholars. Jaina scholars like Vijayapandita also scored eminent success 
in such public discussions held iu various parts of Southern India. 

An inscription of Kubja Yisnuvardhana refers to youths eloquent at 
discussions who are honoured by the chief people of the locality who 
had made them serve on the committee of five. 2435 Such discussions 
are also referred to in many Kadamba inscriptions. 2436 The fame that 
followed a successful disputant in these tournaments was so great 
that it must have been an inducement to all scholars to persevere in 
the subtle theories of metaphysics and religion. This must have 
kept the standard of intellectual attainment very high among the 
theologians and professors and it must have reacted powerfully on the 
educational atmosphere of the country. 

§ 6. Functions connected with temple worship. 

With the revival of Hinduism under Sankara some interesting 
functions came to be arranged in connection with temple worship 
to attract men, women and children. They took various forms and 
included music and pantomime, discourses by learned men on religious topics, 
and recitation of the sastras and the Puranas. From Bana’s Kadambari 
we learn that queen VilUsabati heard the recitation of the Mahabbarata 
in the temple of Mahakala in Ujjain. An inscription at Sendalai 243 ’ 
provides for the reading of the Mahabbarata in the Sundares'wara 
temple. Objects of show and curiosity, wild animals tamed and 
confined to a cage, monkeys trained to perform feats, the cobra 
made to dance to simple music, the elephant adorned with a 
hoAvdah and caprisoned in oriental fashion, horses and bullocks 
drawing the hackneys and stately carriages to the music of tinkling 
cymbals on their necks—the combination of these had the effect on 
the spectator of a circus, a park and a museum placed within his 
reach free of cost. These agencies of popular education in the 
broadest sense radiated from the temple as the centre of such 
activities. 

a *° 6 PafichavSrim Samapayya varagosihi? 11 v&griinaty—Kp. Ind., V- line? 27, 28, 

3480 Fleet’s Sanskrit and Kanarese Inscriptions., Nos. 37 ttc. 

3487 Madras Ep. Rep., for 1899, para. 9. 
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§ 7. Buddhist agencies op education. 

Other agencies of education are referred to in the Vinaya-pitaka 
winch provide ample opportunities for the converts to come into frequent 
contact with the Buddhist monks. They met at the monasteries on 
the 8tb, 14th, and 15tli day of every lunar fortnight at gatherings 
iu which the monks delivered religious discourses and dispelled doubts 
on the points about which questions were put to them. Fa-hsien 2438 
also says that “ in Ceylon on the eighth, fourteenth and fifteenth of 
each month, at all points where the four roads meet, a lofty dais 
is arranged where ecclesiastics and lay men come together from all 
quarters to hear the faith expounded.” Every morning they came 
into contact with the monks begging alms from door to door. Though 
long religious discourses were not suitable for such occasions they 
could have been easily utilised for imparting to them bits of 
teachings intended to wear off their attachment to worldly matters 
and stimulate their eagerness to subject themselves rigidly to moral 
and religious discipline—the path to salvation. The afternoons were 
allowed by the rules of the monasteries to be utilised by the 
householders by coming there and having spiritual enlightenment 
from the monks through conversation and religious discourses. The 
householders were also permitted to invite to meals the monks singly 
or by batches and these occasions were similarly utilised for purposes 
of religious enlightenment. 

T n his ‘ sermons on stone ’ Asoka gave to his subject-peoples of 
different communities, castes and creeds, certain common and 
cardinal ideals of thought and conduct which make him Humanity’s 
first teacher of Universal Morality and Religion. These sermons 
meant to be read by the people at large were necessarily given at 
all im or taut centres of his far-flung Empire and as they were meant 
to last for a long time, they were engraved on the most durable 
material, stone. In ono of these sermons we are told that * everywhere 
in his dominions his officers of all ranks—the Yuktas, the Rajukas 
and the PrSdesikas must go out on tours (anusamyana), each every 


»‘ 1 ' 8 Kng. Trails., by Giles, pp. 69-70. 







five years, as well for their ordinary administrative business as for 
the special purpose of inculcating the Dhamma”. 2439 This scheme 
of religious tours by his officers received a further development in 
e institution of a special class of officers the Dharma-mahamatras, 
charged with the duty of attending to the moral and spiritual 
Welfare of his subjects. 2449 He himself would have none of the 
oms of pleasure of his predecessors but would instead have only 
ic tgious tours” holding “religious conferences with the people ”. 9 441 
He thus sought occasions of personal intercourse with his subjects to 
Gl ncate them to leacl a better life and not his own sport or pleasure. 

§ 8. Art as an agency of^education. 


rthere Nature failed to supply the facilities for the propagation 
o us Dhamma the aid of Art was invoked: huge monolithic columns 
eve specially fashioned for the purpose and planted in places where 

a Smtable roc1 ^ surface was not available to receive the Emperor’s 
message in inscriptions. One of the Edicts itself informs us" that 
ous message of the Emperor must be written on the rocks 
oi wherever there are blocks or pillars of stone”. 3442 King 
twja had Sanskrit aphorisms inscribed on slabs in the Sanskrit 
Allege at Dhar. 244 ^ Moreover, both in Hindu and Buddhist art we 
observe a tendency to the increasing use of symbolism for making 
caching concrete to the masses. Ea-hien describes a rock-cut monastery 
n Southern India as having five stages. 2444 The lowest is made with 
ephant figures and has five hundred cells in it. The second is made 
llo n-ehapes and has four hundred chambers. The third is made 
1 1 ho r s e-shapes and has three hundred chambers. The fourth is 
d ad ® wit h ox-shapes and has two hundred chambers. The fifth has 
. 0 ^h^'pes and has a hundred chambers in it. The animals represented 

Tji < _ ar °h 1 itecture are in the same order. They seem to point to the 
^Philosophical teaching of the Vedanta that the gross body, the vital 

^ Rocb Edict IIL 3440 Pillft* Edict YII. 

a/, 1 Rock Ediot VIII. Minor Rock Edict I, (RtSpauath Text). 

* Luard and Lele—The Paratnaras of Dlmr and Mal-va. 

Beal Buddhist Records of the Western World, I. pp. 68, 60. 





airs (lion', the senses (horses), the mind (ox) and knowledge (dove) 
are in the relation of sheaths of the soul in due order. 2445 Again, as 
we enter a temple, the first thing that strikes us is the sculptural 
scenery on the walls and panelled ceiling, on the gateways and 
elsewhere. These pictures were designed to impart instruction in all 
the departments of learning which were directly or remotely connected 
with religion. The figures of the God-head as Creator, Preserver and 
Destroyer are easily recognised and explained. But there are numerous 
other figures of sages, heroes and devotees whose stories are familiar 
to the pilgrim in the legendary lore of the Puranas and the Epics, 
or even in the local legends and stories passing from the mouth to the 
ear. On the walls of some of the temples or on the stones paving 
the floor are found scenic representations of the RUmayana, as at 
Kumbakonam and Tellicherry: or stories from the Mahabharata 
depicted on the wooden ceiling as at Vaikam, Craganore etc. On 
the temple at Chidambaram 2446 we have sculptures of the various 
forms of dancing mentioned in the Bharata Natyasastra and referred 
to in the Kamasutras. In describing the painting on the Avails of the 
dancing-hall of the king of Vijayanagara Paes 2447 writes: “The 
designs of these panels show the positions at the ends of dances in 
ich a way that on each panel there is a dancer in the proper 
position at the end of the dance; this is to teach the women, so that 
if they forget the position in which they have to remain when the 
dance is done, they may look at one of the panels where is the end 
of the dance. By that way they keep in mind what they have to do ”. 
In the basement of an old temple of Mahadeva in the fort of Dhaner 
in t!:e Himalayan kingdom of Nurpur we similarly find very beautiful 
figures carved in stone, depicting scenes from the Puranas. The sculptures 
in the four gateways in the Sanchi Tope “ form a perfect picture 
Bible of Buddhism as it existed in the first century A. D. ”. The same 
principle is reflected in Iconography. “The coins of the Kushanas 
show &va, Ganesa and Gajalaksmi. The purpose of monographic 

mu g y y ti nkate^wara : Symbolism in tml.au Art in It’ipam for April, 1927. 

Madras Epigraphy Report for 1913 and Plate. 
a**r Sewell— A Forgotten Empire, p. 289. 






representation in this case was simply to show the regenerative power 
of God, of whicli the phallus was the most popular symbol. Generation 
of a newer order arises from the destruction of the older : hence the 
weapons in the hands of Siva. Ganesa is the god of learning, 
representing the mind surmounting obstacles (vighna) and developing 
additional power with every act of surmounting. The persistency of 
mental application is represented by the rat-flag, and the weight 
and deliberation of the matured mind by the elephant with the single 
tusk, as contrasted with the fleeting mind of the spiritually undeveloped, 
which we find represented as a horse or more often as a bull, in 
sculpture. It is along the lines of Tantric symbolism that we could 
discover the meaning of the coin-ornaments. We have the full-fledged 
story of Ganesa on a coin of Yajnasrl Satakarni. There is an elephant 
starting from a palm tree, facing a sword, with a goddess on each 
side. The palm-fruit with its three eyes represents &iva, tho father 
Ganesa, the third eye being the eye of wisdom giving birth to 
spiritual fire. The goddesses at the sides are intellect, calm, cool 
and concentrated (Buddhi) and knowledge of the reality (Chit), of 
which the aspirant catches only a passing glimpse. These are confronted 
by the forces of evil, which are represented sword in hand. The 
Buddhist emblems of chaitya and tree, which are the generators of the 
wisdom of the Buddha, are more easily explained. The fire-worship 
of the Sassanians appears to be symbolised by the fire-altar on the 
Indo-Sassanian coins. Far the greatest gain to religion and philosophy 
was the conception and carving of Divinity as Natari!ja dancing in life 
to the fiddling of fate; dressed in daintiness and delight illumined by 
flickering patches of memory that float upon the face of dark oblivion 
(apasmiira' 1 , which is crushed under foot — the void whose name is 
Death. His spouse is joy unalloyed, free from the vesture of flowing, 
flapping drapery, clothed in the calmness and repose of ner magnetic 
and mastering smile. The death of the old has no terrors: it is soothing 
and serene when it is learnt that it is the entrance to a new life. 2 * 48 

r448 Contrast with the model® view : * Death is a st%t« of protoplasm;., immobility, of 

infinite functional inertia . ...Latent life and ndt sleep i • tbo image of de: th. 

In life the sands of time are miming out rapidly • in latent lifo tho stream has 
been mysteriously arrested ; in death tho sand is all in ’ to lower globe, aevor 
to leave it.’ (Prof, D. P. ‘Harris in Chamber's’ Journal -or 1926). 
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The savour and scent of music sets young life leaping and laughing in 
glee. So goes the round of dying and deathless life, changing form to 
adjust itself to new conditions, for, survival after fitness for use is death. 
Corresponding to this conception of ^iva as toe master*dancei Nataraja, 
we have that* of Visnu as Eanganatha, the Lord of the Stage which 
is this phenomenal world. The sculptures at Deogarli and Mahamallapuram 
aoree in painting the God Anantasayana as the Spiritual Omega of 
existence resting in the lap of hvdi’a-headed Space on the ocean of 
Time (Ananta). " He is also the Spiritual Alpha of a new order, as life is 
on the dawn of bloom like the lotus of Creation, from which emerges the 
Creator facing all the cardinal points, and the whole gamut of gods and 
the Forcos of Nature are wakeful and watching how the Infinite manifests 
itself in tho new order of creation ”. 2449 / 

§9. The stage as an agency of education. 

That the drama was an allegory and a vehicle of high class 
instruction is clear from one of the fragments of two Indian dramas 
(probably written by Aswaghosa) discovered by Luders among the 
Turfan palm-leaf manuscripts. One of these two contains a scene 
in which the allegorical figures of wisdom, endurance and fame 
(Buddhi, Dhrti and Kirti) appear to glorify the Buddha. Though 
the piece is only fragmentary Dr. Niranjana Chakrabarty (in his 
India and Central Asia) thus gives us an idea of the nature of its 
contents:— 

“ So long as there is suffering, leading to rebirth ” says the 
Buddha “ there is nothing worth giving up, there would be nothing 
woi'tlj knowing whether it is constant and inconstant? He concludes 
his speech by saying: ‘I take pleasure in him who has gained 
the highest peace, the highest immortality and tho truth hard to 

obtain.” 

To this answers Dhrti: True it is. By my might is surrounded 
that ‘Light* which bears the name ‘Man’ and which has now 

become manifest (in the world). ... 

~77^ o£w80r S; y. VenkaWwara-Indian Culture Through the Ages, Vol. I. PP- 223-25. 









Dhrti—Verily this is a couple. Where there is Buddhi there is 
place for Dhrti, where Dhrti is established, there Buddhi finds rooms 
to extend herself. 

Kirti—If such be the case, for you two. 

B.—It is so. Again one who has no Buddhi is always like one 
in sleep, one who is devoid of Dhrti is always like one got 
drunk...one who has no fame....!. 

K.—Where is now this Dharma, in the form of a man ? 

B.—Where does he not exist, he who is independent in his 

supernatural might?. He flies through the air like a bird, he 

moves along.remains without being dependent (on 

anything), ho percolates through the earth like water, he divides his 
form in manifold ways, he pours down showers of rain from the 
sky, at the same time he shines like an evening cloud, he moves 

about according to his free will.and in the right 

way does he pursue the Dharma. 

Dh.—To him shall we then take our resort. This great sage lives 

at the present moment in the park of the city of Magadlia. 

Tne speech of the trio ends with this and then enters Bhagabat 
himself surrounded by a halo of light. We also know from 
the Avadanasataka 1 -' 450 which was already translated into Chinese 
in the 3rd Century A. D., and therefore must have been written 
at a much earlier time, that a Buddha Drama was enacted 
by the actors of the Deccan in the presence of King Sobhavati, 
in which the director himself appeared as the Buddha and others as 
monks. Professor Sylvain Levi has also referred to another story found 
in the Kan-hgyur. An actor from the Deccan composed a drama 
containing the history of the Buddha upto his attainment of Boil hi 
and performed it before king Bimbisara. Harsa had his di’ama 
Nagananda (based on the story of Bodhisattva Jimutavahana surrendering 
himself in place of a Naga) set to music and performod by a band 
accompanied by dancing and acting. 2451 Harsa also had Chandradusa’s 


3480 Avadana No. 7S. 
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Vis'wantara and Aswaghosa’s Bnddhacharita versified and set to dancing 
and music. 2452 All these show that already at a very early time 
Buddhism had given up its highly antagonistic attitude towards the 
theatre and even went so far as to make use of the stage as a means qf 
propaganda for its teachings , nor had the Buddhists any hesitation 
to allow the Buddha appear on the stage impersonated by the 
ordinary actors. 

In Bhababhuti’s Uttara-Bama-charita, Act IV, (Belvalkar’s Eng. 
Trans., p. 69) we are told by Lava that a certain section of the Eamayana 
1ms been turned by Vahniki into a distinct type of work, full of sentiment 
and adopted to dramatic representation and sent to Bharata, the author 
of the aphorisms of Dramaturgy. Krsnamisra’s drama Prabodha- 
Oiiandrodaya (based on Vedanta philosophy, all the dramatis persona 
therein being allegorical representation of knowledge, devotion etc,) 
was acted, about 1065 A. D. in the court of Kirtivarman, the Ohandel 
King of Bundelkhund. A drama composed by Madana was acted in 
the Sanskrit College at Dliar on the occasion of a spring festival. 2453 
The Parijatamafijuri of Vijayas'ri was acted for the first time in the 
Sanskrit College in Dhar at the spring festival. 0454 llajaraja I 
also instituted the representation on the stage of a drama called 
Bsljardjoswar; nTitaka." 455 An inscription in the nineth year of itajaraja I 
recoin!s a gift of land by the assembly of Sattanur to Kumarau Sikantan, 

■ professional actor, for staging the seven acts of Aryakuttou. For the 
maintenance of a. nanilvidha-rStasala provision is made in an inscription 
of R'jakesari Ivulottunga. The performance of the Agamargam at 
at T'ruvorriyQr was attended by Rtjaraja III. 2496 According to 
Kaulilya” 2497 “If a man who has not co-operatod in preparing for a 

public play or spectacle is found hearing or witnessing it hiding . 

ho shall he compelled to pay double the value of the aid due from 
him.” That such shows were regularly held follow quite clearly from 

a * 8 * Ibid., p. 165. 9483 Lnard and Lele—The Paramaras of 

ncn Eii.ted by E. Hultzsch, p. 3. (verBa o). Dhar and Malwa. 

***** Sontli Indian Inscriptions, Vol. II. p. 306. 

**** Annnal Bap. Arob. Snrv. of India, 11*21-22, p. 117, 

»M» AHha&sirp (II, fyamattstrfe Eng. Trans.), p.220, 
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§ 10. Travel as an agency of education. 

Travel in foreign lands is also a fruitful source of education. 
Education in politics through taking part in administrative institutions 
even as audience is highly recommended in modern times. In this 
connection we may well quote the following lines from Sukranit-isara 9 450 
“ One should without loth undertake travels, attend royal courts, study 
ssstras, see prostitutes and make friends with the learned. Through 
travel the numerous religious (customs), materials, animals, races of 
men, hills etc., come within the cognisance of man. The man who 
habitually attends courts and assemblies acquires knowledge as to the 
character of king and royal officers, the nature of justice and 
injustice, the men who falsely quarrel and the men who have real 
grounds of conflict and the procedure of cases and suits both 
customary and legal.” In another passage, Sukracharya suggests the 
practice of undertaking distant tours. Says he : “ In foreign lands, the 

following six are useful to men—wife without child, good conveyance, 
the bearer, the guard, the knowledge that can be of use in relieving 
other’s miseries and an active servant .” 2460 It appears from the 
Kabyamlmamsa . 9461 that ancient poets used to travel to foreign countries 
and islands and utilised their experience in those countries in their 
works. 

Indeed it was quite usual for students to go far from their homes in 
search of higher education. Even after finishing their education at a 
distant University town like Taxila orBenares the students of those days 
undertook an expensive travel to give a practical turn to their theoretical 

24,55 MilindS-Panha, I. 191 ; Jataka II. 12 ; Jataka VI. 191 ; Saddharma-Pnndar ka, 

Ch. Ill ; Manu III. 155, 158 ; Manu IV. 214 ; Manu XII. 45 ; Baudhayana I. 5. 

24 ; Vaiisiba HI. 3 ; Visrm LI. 14. 

Ch. III. lines 260-67. adoo- Ibid., lines 595-97. 

3411 Kinchana mahakabayopi deSadwIpSntarakathapurusadidar^han^ua tatratyam 
byabahrtim nibadhnantisma—p. 12 (Geekwad Oriental Series). 

Pnrbe hi bidwaipsah sahas rafekhairi samgam cha vedamabagfJiya fostra^i 
chSbabuddhaya de&ntarani dwipantara^i cha paribhramya.—p. 78 (G. 0. S.>, 


imumerable references to professional actors in Sanskrit 
literature . 2458 




studies at the colleges and qualify themselves for the life iu the 
world by broadening the range of their experiences and deepening 
their insight into human affairs by a first hand study of the diverse 
manners and customs prevailing in the different parts of the country, 
as also to get inured to hardships. Thus a prince of Magadha after 
mastering all the arts at Taxila wandered through towns, villages and 
all the land to acquire all practical usages and understand country 
observances. 2463 We have mention of another student, Svetaketu, 
of Taxila who similarly “wandered, learning all practical arts.’’ 2466 
There is mentioned another prince of Magadha who, being trained 
in all the sciences at Taxila “ left that place with the intention of learning 
the practical uses of arts and local observances.” 2464 We read again of 
two sons of merchants and a tailor’s son travelling together to learn 
the customs of the country folk after finishing their education at 
Taxila.* 465 There is a reference to a student from Benares undertaking 
a travel after his education at Taxila.* 466 There is a similar reference 
to the Pandu brothers, who after receiving instruction at Taxila in 
arts ‘travelled about with the idea of mastering local customs.” 2457 
In ihe Yoga Vasistha 2468 we read that after his return from his guru, 
Kama went on his travels to the places of pilgrimage, the holy rivers 
and the hermitages of sages and the places of resort famous for their 
beauty or interest. It may be noted in this connection that those who 
planned the system of visiting places of pilgrimage selected spots, 
not near each other, but as far apart as the confines of India, and 
with a vast variety of social conditions and environments and located 
fj iem or high eminences or fast by running brooks, whose blue water 
out a stretch of green grass or brown gravel. Thus the eye could 
\zo with relief on the expanse below or the scenery around, suggesting 
thoughts widening the mental horizon and reaching outward to the 


»<•» Jttakal.238. 2483 J«aka III. 235. 

J&taka V. 247. 4488 J5taka IV - 38 - 

««e# JSt«ka IT. 200. 4487 Jataka V. 426. 
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infinite. The narrow conservatism and petty provincial prejudices 
attached to local and rural life, were confronted and corrected by 
commerce with the minds of men of piety and learning in the various 
regions of the Indian sub-continent. 

§ 11. Clubs as an agency of education* 

. It ls wel1 knowu that there were in Ancient India institutions of 
various designations (sabha, samaja or samajja and gosthi) resembling 
very much the modern clubs . 2469 They were also possible sources of 
popular enlightenment, for, we are told by Yatsyayana that “there 
discussions on literature, music, dancing and other arts should take 
place .” 3470 Yatsyayana further says: “A poor man having no other 

possession than his bare body.and being well-skilled in 

in the kalas should lecture on these arts and make himself agreeable 
in a gosthi .” 24 7 1 Vatsyayana also advises the villagers to start such 
clubs for their own benefit 247 2 and continues: “One engaged in 
addressing an audience in a gosthi (i. e., club) should not solely speak 
m Sanskrit or in the vernacular. Both these languages should be 
adopted one now, then the other as the occasion may require. Then 
only he would be popular .” 2478 

In Harsacharita 2474 we find a reference to a Logic society. Bana 
returning among his relatives from Harsa’s court asks of them: 
“ Is there the old logic society, regardless of all other occupations 
In his Kadambari Bana 2478 speaks of king Sudraka as “ a founder of 
literary societies .” 

Y 3 know that King Pasenadi of Kosala had a picture-gallery 
(chittagara). A picture-gallery is also mentioned in Harsa’s Ratnitbali. 
Prom Kalidasa’s Malavikagnimitra, Act I, we find that King Agnimitra 
jxf^Vidisa had his hall of painting. 2476 Act I. of Bhababhuti’s 

* 4 ,1 U 1 *" Mazumdar—Corporate Life in Ancient India, second edition, pp. 392-£>4. 

3470 KSmasBtra, Bk. I. Ch. IV. $1. 35. Ibid., fi. 44. 

3473 Ibid., 49. a*7s Ibid., SI. 50. 

3474 Eng. Trans., by Cowell and Thomas, p. 71. 

5J '[ 1 C, M, Bidding’s Eng. Trans., p. 4. a* 78 Kale’s Eng. Trans,, p. 3, 










LVai'a-Rarna-charita 2477 also refers to a picture-gallery in the corridor of 
Rama's palace where by royal order scenes from king Rama’s career were 
painted and shown to Sita. The KarpQrarnanjurl of Rajasekhara 2478 
also refers to picture-galleries. We also find a reference to a library 
and librarians (Saraswatx-bhandarattar) in a Brahmin village called 
Vikrama-Pandya-chaturvedi-mangalain. 247 9 But we do not know 
whether or how far they were used as vehicles of education. 

§ 12. The professional story-tellers etc. 

Tho. Suta, the Magadha, the legendary bard, the Pauranikas, 2480 the 
Bhats 2481 of Bengal and Rajasthan, the Charanas of Rajasthan 2489 and 
the profess 1 ’onal story-tellers 9483 were also great sources of popular 
instruction. The caste of Panans 2484 were also travelling minstrels who 
used to recite songs and lays of fighting and adventure before kings 
and nobles on festive and other occasions. Another agency of 
religious instruction was the Vairagi* 4 * 5 of whom Abu Zaid collected 
an account as early as 916 A. D. They were travelling poets and 
reciters of old lays, the repositories of ancient folk-lore and tradition 
and the custodians of the ballad literature of India. 

In these arrangements for the spread of knowledge among the 
masses the aim was to bring to the door of the humblest, though 
illiterate, the highest products of the human mind and heart, rather 
than to enable him to read, write or cipher for himself. The 


a - : Belvaikar’s Eng. Trans,, pp. 1S-29. 1478 Konow and Lanman’s edition, p. 212. 

»* T » Mn.lras Ep. Rep. for 1913-14, No. 277 of 1913. 
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Gargi SamhitS, Gulakakanda XII. 86 ; Rajatarngint I. 166 (Stein, Vol. I. p. 29); 
Kaatilya’s Arthaiistra, R. ^ySma'iastrPs Eng. Trans., p. 476 ; aho Ibid., p. 30c. 
***> Tod—Annals of Rajasthan. ,(8a Ibid. 

* 4 »» VStsySyana’s EamasOtra, Bk. I. Ch. V. $1. 38 ; Ibid., Bk. VL Ch. I. dls, 9 and 22. 
Kantilya’e Artha&stra, R. yim^astri’s Eng. Trans., pp. 277, 308 and 476; 
MababhSrata. Birataparba, 72nd adhyaya ; Kalhftsarits5gara, Penaer’s edition, 
Vol. I. pp. 106, 120. 
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recitation of sacred texts and popular feasts and displays like ustava, 
vihara, vimSna and agniskandba are as old as Asoka’s inscriptions 
as agencies of culture; while in later times the system of symbolism, 
of folk-songs and dances, festive gatherings at temples, processions 
aud popular lectures on temple platforms served to enlighten the 
the masses and women at the circumference of culture and turn 
their thoughts to the larger ideas of country, humanity and religion. 
Indeed culture, not literacy, was the highest aim of education in Ancient 
India. As the Naladiyar puts it, ‘the uncultured may read, but are 
uneducated; men of culture unlettered are men well-read,’ 2480 It is 
true that there were similar institutions in ancient and mediseval 
times among peoples elsewhere, and that many of them partook 
likewise of a sacred character; but India stands almost alone in the 
emphasis on sruti, learning by the ear, even long after writing came 
into common use. 
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CHAPTER XIII. 


Education and the state in Ancient India. 

Prom the Chandogya 3487 and the Brhadaranyaka 2 488 Upanisads wo 
learn that the kings used to help learned Brahmins for the cultivation 
of knowledge even in those early times. In the Mahabharata 2489 Bliisma 
says to king Yudhisthir : “ You should please those who are receiving 

education according to Yedic rules with gifts of dress etc., and by 
employing servants for the construction of houses for them.” Yajhahalkya 
Samiii:! 34 ® 0 says : “ Having made suitable houses in his city the king 

should make the brShmanas settle there. And having granted them 
stipends for learning the three Vedas, he should say — ‘ Follow your own 
vocation ’ Such settlements of the learned in parts of towns were 
known as Brahmapuri. There were seven such at Belgame, one of which 
had thirty-eight brahmana familes cultivating linguistics and letters. 2491 
Similarly the village of Niranthanin is styled brahmapuri in an 
inscription of Madhurantaka Potappi Chola Nallamsittarasa who 
restores a grant made by Vatsaraja. 3493 Kalhana 3493 refers to king 
Jays in-aba of Knsbmere as building houses for men of learning which 
“raise their terraces to such a height that the seven rsis (the great 
Bear cone to see them as they are towering above their heads.” 

Kautilya says: 3494 “ brahmanas shall he provided with forests for 
religious le aning, such forests being rendered safe from the dangers from 
animate and inanimate objects and being named after the tribal names 
(gotra) of the brahmanas resident therein ”. Again “ those learnod in the 
Vedas shall be granted Brahmadeya lands yielding sufficient produce 
ar-.d exempted from taxes and fines”. 34 ® 5 Such a grant of land to 
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learned men was known as Bhattavrtti referred to in many South 
Indian inscriptions . 2496 The Omgadu grant of Vijaya Skandavarman 
refers to such a bhattavrtti while Rajaraja I (Chola) made such grants 
free from taxes along with Vaidyavrttis (grants to ancestral physicians). 
Such grants were made not only for study but also for teaching as we 
learn from an inscription of Govinda IV (Rastrakuta ). 2 497 An inscription 
of Aditya II (Chola) mentions to met of land sold as bhattavrtti for 
expounding the Prabhakaram at Kumbakonam . 3498 A Nellore inscription 
clearly states that bhattabrttimanyam was for work connected with 
culture . 3499 Sometimes the donee is described Mahamahopadhyaya, as in 
the case of Godhala Deva who was the exponent of the popular 
systems of Mlraamsa, Vyiikarana, Tarka and Vedanta in the reign of 
V igrahapala of Bengal . 2500 

Endowments to learned brahmanas took the form of agrahara or 
village settlement. The agrahara of Sthana Kundur (Talagunda) was 
settled with thirty-two Brahmin families who taught the people . 3501 
The Chicakole Plates of Devendravarman record the grant of a village 
as an agrahara to six brahmanas for supporting ascetic teachers and 
their pupils. The Stone inscription of Kuppatur also refers to an 
agrahara where the Mahajanas are learning, teaching, sacrificing, etc . 9503 
Queen Suryamati of Kashmere similarly bestowed at the glorious temple 
of Vijayeswara one hundred and eight agraharas on learned Brahmins . 2503 
Paramardin Ohandel of Bundelkhund gave many villages to numerous 
learned Brahmins . 9504 King .Tayasimha of Kashmere made scholars and 
their descendants owners, as long as the planets, the Sun and the Moon 
should last, of villages possessing an abundance of unimpaired fiel is . 9505 
Karna, king of Chedi founded the town of Karnavati and gave it to 
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Brahmins learned in the Vedas. 4 * 0 * From Baghuvarnsam 450 * we learn 
that King Kusa gave over the whole of Kusavati to Brahmins versed in the 
Vedas. 

In some cases the king used to grant stipends and liberal allowances 
to students and learned men. In the Mahabharata 2508 Visma says to 
King Yodhisthir: “ It is highly obligatory (on you) to grant stipends 

to Brahmins who are well-versed in the sastras and follow the Vedanta 
(Vodarfca-nistha).” “All kinds of teachers and learned men” says 
Kautilya 2 5 0 - “ shall have honorariums ranging from 500 to 1000 panas 
according to their merit”. According to Manu 2510 the king shall 
always provide for a srotriya. “ Informed of his Vedic knowledge and 
holy rituals, the king ” says he “ shall provide for his proper means of 
subsistence ; and like a son of his own loins, he shall protect him 
(srotriya) from thieves etc.” 2511 Again “ Let the king make gifts of all 
kinds of gems as well as of fees for religious sacrifices to these brahmins 
and to those who are well-versed in the Vedas”. 2512 According to 
Kclmandaka 2513 the king should give money to learned Brahmins. 
According to Sukracharyn “ pundits, females and creepers do not flourish 
without resting grounds.” 2814 Again, the king should have three 
characters— that of the Autumn Moon to the learned, that of the 
Summer Sun to the enemies and that of the Spring Sun to his subjects. 2515 
Indeed Sukr3charya while mentioning the ordinary political and 
administrative functions of the State does not forget the educational 
activities of what has been called the Oultur Staat. Says he: “The 
king should always take such steps as may advance the arts and 
sciences of the country ’ . 25l « “ He should train up the officers appointed 

with salaries (bhutipositam) in the cultivation of all the arts and having 
seen that they have finished their studies, should appoint them in their 
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special fields. He should also honour those every year who are very high 
in arts and sciences .”* * 517 These lines imply that the king should 
maintain students with scholarships for the study of the various branches 
of learning and when they have been sufficiently educated, should 
appoint them to their proper posts in Government service. SukrScharya 
further says : “ Those who are proficient in revealed literature 
(Vedas) and the smrtis, those who are’ well-versed in the Puranas, 
those who know the sastras (other than the srutis, smrtis and the 
Puranas), the astrologers, those who are masters of medical science, 

those who are versed in religious rites and ceremonies.. 

these classes of men the king should worship and maintain by stipends 
(bhutya), gifts (dana) and honour (mana). Otherwise the king is 
disparaged and earns an ill-name .” 2518 These lines thus suggest a sort 
of literary pensions granted to qualified men to enable them to devote 
their whole time and energy to the pursuit of their special investigations. 
In the J a takas we accordingly find a class of students who paid the 
teacher’s fee from the scholarships awarded to them by the states to 
which they belonged . 2519 Generally such students were sent as 
companions of the princes of their respective countries who were 
deputed to Taxila for education. We read of the sons of royal chaplains 
of the courts of Benares and Rajgaha accompanying their respective 
princes to Taxila for their education . 2520 Cases, however, are not 
wanting of students being sent on their own account for higher studies 
to Taxila at the expense of the state. Thus we read of a Brahmin boy 
of Benares being sent by his king at royal expense to Taxila for the 
purpose of specialising in the science of archcry . 2521 

Sometimes the king helped the students in giving daksiira t their 
teachers on the completion of their studies. On one occasion * 522 
the conventional sum of fourteen crores of rupees is said to have been 
paid by Kautsa to Varatantu in return for the fourteen lores he had 
learnt. In this story the teacher first asked for nothing and gave the 
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pupil permission to go home saying that lie was pleased with his 
de\ otion; but the latter pressed him rather in an unmannerly 
tone to ask for something and hence angrily the teacher asked him 
to produce that enormous sum. But how could the poor Brahmin 
pupil get it? It is described that he got it from king Raghu. In the 
MahabhSrata* 523 we are told how Utanka, pupil of Veda paid his 
gum-daksina by begging the earring of the queen of the king. 

The king we are told even at the point of death must not take 
any revenue from a learned (srotriya) brahmana; nor must he suffer 
a srotriya, living in his territory to be oppressed with hunger. 2534 
The kingdom of a king wherein a srotriya is oppressed with hunger, 
is soon consumed by that hunger. 2 625 Kautilya 2526 says: “He 

(the king) shall avoid the property of Brahmins learned in the 

Vedas. He may purchase this too, by offering price to the owners.” 
Again “ learned men, orators, charitable and brave persons should be 
favoured (by the king) with gifts of land and money and with remission 
of taxes.” 2527 The reasons for this exemption from taxation are thus 
given ; “ The religious rites which a srotriya, protected by the king, 
]■■ i .n s every day, tend to increase the longevity, riches and territories 
of the king,” 2529 Moreover, “whatever Vedic studies do his 

subjects do.—through his properly protecting them, he 

enjoyeth a sixth part of the merit thereof.” 2520 “It is said” 

says Yisist’a 2530 “that the brahmana first made the Veda 
known. The brahmana saves one from misfortune. Therefore a 
brahmana shall not be made to pay taxes.” In AvijnSna-sakuntalam* 531 
king Desmanta says that he receives 'rom the brahmanas a sixth of their 
penance as tax. In Itaghuvamsam* 532 king Atitbi is similarly said 
to receive one-sixth of the religious merit as tax from the hermit-teachers 
living in his kingdom. The meaning is that the hermit-teachers had 

Adiparba, 3rd adhyaya, Pou{yaparb3dhy5ya. 
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to pay no tax while they kept themselves engaged in educational 
duties. 

A graphic description of royal solicitude for the welfare of the 
hermit-teachers and their seats of learning is preserved in the 
Raghiivamsam . 2533 When Kautsa after finishing his education at 
Varatantu’s hermitage approached Raghu for money to pay his preceptor, 
Raghu addressed Kautsa as follows t— 

“ Oh thou keen-witted one ! is thy preceptor—who is the first among 
sages, proficient in adapting the hymns, from whom all knowledge has 
been acquired by thee just as all activity is gained by the world from 
the Sun—all hale. 

“ I hope the three-fold penance of the great sage which has long 
been hoarded up (by him) by the exercise of his body, his speech as 
well as by his mind and which disturbs the firmness of Indra, does 
not suffer waste by any kind of impediment. 

I hope there is no calamity such as a hurricane etc., in regard 
to the trees of the hermitage which are the beguilers of your fatigue 
and which have been reared up just like your children with all kinds 
of efforts headed by the construction of basins. 

“ I hope the young ones of the deer are alright—those young 
ones whose wish to browse the kusa grass was not interrupted through 
fondness although it was a requisite for ceremonies and whose umblical 
coids dropped down on the laps of the sages. 

I hope the waters of your landing-place are in favourable condition— 
iaoso waters in which your prescribed ablutions are performed, 
from which handfuls of funeral offerings are given to the manes of your 
ancestors and whose sandy banks are marked with the sixth part of the 
gleaned corn. 

“ I hope the crops of nibara and other corns which are the sylvan 
means of the sustenance of your corporeal frames and from which 
portions are allotted to the guests coming at times are not attacked 
by domestic cattle whose natural food is husk and straw. 


3,0 8 Canto Y, 1-31, 
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“ Have you been permitted by the great sage, after bis having 
thoroughly educated you and being himself satisfied, to adopt the life of a 
householder? Eor, it is now time for you to enter on the second 
stage of life which is capable of benefiting all, 

“ My mind is not satisfied with the arrival of a respectable personage 
like thee ; it is eager to be engaged in some task assigned (by thee). 

Is it at the desire of thy preceptor or through thy personal wish that 
thou hast come from the forest to do me honour ? ” 2 534 

In the Mahabharata we are told: “It is the bounden duty of 
kings to respect (literally worship) srotriya brahmanas”„ 9335 “If a 
Ved a- vid snataka brahmana without employment resorts to the profession 
of a thief, the king should maintain him after suggesting some 
occupation to him”. 9536 “If a brahmana desires to leave a kingdom 
where he cannot get a living, the king should grant a stipend for the 
brahmana and his wife. If the brahmana still persists in leaving the 
kingdom, the king should approach him and say: * Sir, if you leaoe 
my kingdom, toiih tohose support shall my suljects live ? 5,2 337 In the 
Adiparba of the Mahabhnrata 4538 we are told how a teacher Sukra 
bv name, angry at the insult offered to his daughter Devayoni by 
Sarmistha, the daughter of king BrsaparbS, threatened to leave the 
. ter’s kingdom whereupon the king appeased tho wrath of the teacher 
by agreeing to ask his own daughter Sarmistha to act as a maid-servant 
to the teacher’s daughter Devayoni. The respect paid to learned 
Brahmins and to hermit-teachers in particular is illustrated in 
Dasaratha’s visit to the hermitage of Vasistha, 9 539 Bbarata’s visit to 
to that of Varatiwnja, 9040 Satrughna’s visit to that of Valmiki, 2541 
■ >v m nta’s visit to that of Kanva, 9549 Rama's visit to that of Valmiki 2 543 
and Puspabhati’s visit to that of Vairava. 9544 
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That only learned men were to be patronised by the State is 
clearly laid down. Thus we are told that “ the king should punish with 

1 6 ’ 6 Vlllage w]uch harbours thieves by giving alms to the twice-born 

who do not perform religious rites and study the Vedas. The kingdom 
.v ere the ignorant partake of the food which should be taken by the 
eainei, courts drought or a great calamity appears there. There the 
god of rain pours down showers where the king adores these-the 
lamaijas learned m the Vedas and well-versed in the scriptures ”. 2545 
V asisjha oamhita 2 540 speaks in the same strain: “The kino- shall 
punish the village where brabmanas failing to observe their sacred 
duties and study the Veda, live by begging, for, it feeds the thieves”. 
In the Mahabharata 2 5 Bhisma says to Yudhisthir that the king should 

take taxes from those brabmanas who are not srotriyas and emplov them 
without pay. r ^ 

Royal patronage of learning in India is as old as the R«veda 
luimberless hymns of the Rgveda show the grateful danastutis of 

r^r is : their patrons - The ik ? akus ° f k °^> 

0 ideha and the kings of Benares were renowned patrons of learning 
Indeed the patronage of learning by Janaka was on such a scale that 
t made his contemporary Ajatasatru, king of Kasi acknowledge in 
(isappomtment that he could hardly find any available learned man in 
. country, whom he could patronise, for all the learned men were 
imining to the court of Janaka and settling there. 8648 His onlv 
enjoyment was not the pleasures of the usual royal hunt or chase 
nt the company of the learned as the Emperor Asoka in later times 
leplaceu the royal pleasure-tours by religious tours and pilgrimages. 

o. r- Ct v ! e a ^ e Upamsads the Aristorcracies of Brain and 

u hou hved in happy harmony and mutual esteem. Brahmins, proud 

? CU . m ^ e ^ c °I ua l lineage and attainments were not slow to receiv- 
ins ruction wheiever they found. At the same time a large part in the 
i-i e ec ua life of the country was played by kings who threw 

emse Vcs ln f° if with an enthusiasm that testifies to their genuine 
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democratic feeling, their sense of universal brotherhood in the Kingdom 
of Spirit, of which all were entitled to be free citizens. Some of the 
kings were themselves leaders of thought and drew even brakmana 
students for instruction in the special truths of which they were the 
repositories. Such were Janaka of Videha, Ajatasatru of Kasi, Pravakana 
Jaibali of the Panchala country and Asvvapati Kaikeya. In the 
Mahabharata 2549 Arjuna told King Birata that Yudhistkir used to 
maintain 88,000 sniltakas. In the Banaparba 2 550 DraupadI says to 
Satyabhamar : “ 88,000 snataka householders were daily maintained. 
Dainty golden (?) dishes were daily kept ready for another batch of 
10,000 snatakas. I used to receive them all by offering food, drink and 
clothing ”. From the Jatakas we have already seen that state scholarships 
were awarded to some students for studies abroad. 

Asoka furthered the cause of education by establishing innumerable 
monasteries and nunneries throughout his Empire. He built 500 
monasteries in Kashmere alone, of which 100 were seen by Hiuen 
Tsang* 551 and 300 by Ou-kong. 3552 Even in far off Nepal he founded 
such institutions specially in the city of Deo-patan built by him after 
his son-in-law Devapala who with his daughter Charumati chose to 
settle there. 2 563 The existence of these institutions must be greatly 
responsible for the considerable extent of literacy in the country where 
the masses could read the edicts of Asoka written in their own dialects 
and scripts. Menander the Great was an ardent patron of Buddhist 
learning. From the MilindT-Panha 9554 we learn that the state encouraged 
very liberally the craftsmen who introduced highly trained apprentices 
to the king. The name of Kaniska is associated with three eminent 
Buddhist writers viz., Nagarjuna, Asvaghosa and Vasumitra. Charaka, 
the most celebrated author of the Indian system of medicine is reputed 
to have been the court-physician of Kaniska. His son Huviska also 
esia dished a monastery at Mathura. Hala, the 17th Andhra king was 
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a patron of Prakrt literature. Himself a learned man, Samudragupta 
was fond of the company of learned men and his name is famous as the 
patron of Vasubandhu the celebrated Buddhist scholar and Harisena 
the poet-laureate, Chandrapupta II Vikramuditya is probably the original 
of Baja Vikrama of Ujjain, famous in Indian legends as the king whose 
court was adorned by the “ nine gems ” headed by Kalidasa. Aryabhatta 
the matkematican, "Varahamihir, the astronomer and Brahmagupta- 
all received their due encouragement at the hands of Gupta emperors. 

Harsa was one of the best patrons of men of letters. As Blina 2 555 
puts it, * his learning at once suggests helping the learned ’. He used 
to call forth poetical compositions by the literary men of his court who 
at one time presented their sovereign with the Jatakas collected into the 
work called Jataka-malu. Among examples of his patronage we know 
of Bana. Another literary protege of Harsa was Haridatta who is 
mentioned in an inscription 2 5 5 6 as raised to eminence by Harsa. Hiucn 
Tsang was also treated by Harsa “ with almost royal honours ” “ Siladitya- 
raja reverencing him more than ever bestowed on the Master of the Law 
10,000 pieces of gold, 30,000 pieces of silvex*, 100 garments of superior 
cotton, whilst the princes of the eighteen kingdoms each presented him 
with rare jewels. But all these the Master of the Law declined to 
accept. Pile king then ordered bis attendant ministers to place a howdah 
upon a great elephant, with the request that the Master of the Law 
would mount thereon, whilst he directed the great ministers of the state 
to accompany him”. 2 587 To Jaysena ‘who had become the admiration 
of the age by the range of his knowledge including subjects like 
Hetuvidya, Sabdavidya, YogasSstra, the four Vedas, Astronomy, Geography, 
Medicine, Magic and Arithmetic Hai'sa made the offer of the revenue 
of eighty lai’ge towns in Orissa which, however, the scholar refused to 
accept. 2558 We may well recall in this conuection the established 
maxim of Harsa’s policy that a fourth of the revenue from the crown 
lands should be spent on rewarding high intellectual eminence and 
another fourth on gifts to the various sects. 2569 
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The example of Harsa Siladitya was not without its influence on 
some of his subordinate kings. Kumara, king of Assam showed a 
commendable anxiety to profit by the learned company of Hiuen 
Tsang. 2 * 60 At the time of parting with the Chinese pilgrim Kumara-raja 
addressed Hiuen Tsang thus : “ If the master is able to dwell in my 

dominion and receive my religious offerings, I will undertake to found 
one hundred monasteries on the Master’s behalf ”. 2561 When the pilgrim 
took his leave “ the king with a large body of attendants accompanied 
him for several ten Us and then returned. On their final separation 
none of them could restrain their tears and sad lamentations ”. a562 
“ Three days after the separation the king (S'lladitya) in company with 

Kumara-raja and Dhruvadatta-raja (of Valabhi).again came 

to accompany him for a time and to take final leave. Then he 
commssioned official guides to accompany the pilgrim and the escort of 
Udhita-raja already attached to him with letters to the end that the 
princes of the countries through which the pilgrim passed might 
provide modes of conveyance”.* 583 Thus the kings of Jalandhara, 
Xashmere and Kapisa honoured the pilgrim and arranged for his 
comforts. 2588 The king of Kashmere himself went to the river-side 
to pay his respects and escort him. He then sent the heir-apparent 
to the throne in advance to direct the people of the capital and the body 
of priests to prepare flags and banners and with them to march from 
the city to escort. 2565 A little before Harsa, “ Purnavarmaraja, lord 
of Magadha, had great respect for learned men, and honoured those 
distinguished as sages : Learning this man’s renown (Jayasena of 
encyclopeedic knowledge) he was much pleassd and sent messengers to 
invito him to come to his court and nominated him “Kwo-sse” 
(M ister of the kingdom) and assigned for his support the revenue of 
twenty large towns. But the Master of S'astras (Jayasena) declined to 
receive them ”. 9 568 

The Chandel king of Bundelklmnd Kirtivarman by name was the 
patron of Kr^namisra whose allegorical piay, the “ Prabodha-chandrodaya ” 
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was staged at his court under liis patronage. The Pala rulers 
similarly patronised men of learning like Atisa and Biradeva. The 
fix’st Pala king Goplila founded the monastic University of 
Odantipura. 2507 Another Pala ruler Dliarmapala founded the famous 
monastic University of Vikramasila which included several colleges. 2 568 
Another Pala king Riimapala was the patron of Sandhyakara Nandi, 
ti e author of Rama-charita. The Ohauhan prince Prithwiraja was the 
patron of Chand Bardai, the author of the great epic ‘Chand Raisa’. 

The Chalukya ruler of Kalyani Yikramanaka was the patron of the 
famous poet Bilhana and the celebrated jurist Yijnaneswara, author 
of the Mitaksarii, the leading authority on Hindu law outside Bengal. 

King Yasovarman of Kanauj was the patron of Bkababkuti, the sweet 
nightingale of Sanskrit literature and of Vakpati, the author of a 
Prakrit poem of unusual merit, called Gaudavako or the ‘Slaying of 
the king of Gauda About Jayapida’s patronage of learning we read in 
JCalkana’s RajataranginI : 3589 “By him learning which had hidden 
itself far away, was made to appear (again) in this land which was the 

original home, just as the Vitaetii by Kas'yapa. The king 

by bringing from abroad (competent) expositors, restored in his own 

country the (study of Mahavasya), which had been interrupted. 

l;io pureminded (king) did not allow any king to compete with 
him but was proud of being able himself to compete with the 

learned..... As the king was attached to the learned, the 

princes who came to serve him and desired to reach his presence, 
frequeuted the houses of the scholars. The king searched for and 
collected all scholars to such an extent that in the lands of other kings 
there was a dearth of learned men. He attached to himself and 


elevated on account of his learning, Thakkiya.. The 

learned Bhatta ITdbhata was this kings’ sabkapati. ..... He 


took the poet Damodaragupta, the author of the (poem) Kuttiminata, 
as his chiof councillor as Bali (had taken) Kavi. Manoratha, Sankhadni ..a, 
Cataka and Samdhimat were his poets and Yamuna and others his 
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ministers.” In the reign of Avantivarman (of Kashmere) “ the minister 
Sura hy honouring learned men, with a seat in the (king’s) sabha, 
causec learning whose flow had been interrupted, to descend (again) upon 
this land. The scholars who were granted great fortunes and high honours, 
proceeded to the sabha in vehicles (litters) worthy of kings. Muktakarna, 
Sivaswamin, the poet Anandavardhana (author of the Dhvanyaloka, a 
rhetorical treatise and the poem Devisataka) and Ratnakara (author of 
the great kavya called Harivijaya) obtained fame during the reign of 
Avantivarman. In the assembly-hall of the minister Sura, the bard 
Krtam ndara recited always the following Arva (verse) in order to 
remind (his master) of his resolve: This is the time for granting 
benefits, while fortune, fickle by nature, is present. Why should 
there be again time for benefits, while misfortune is always 

imminent?” 5 ' 0 “ He (King Kalasa) and King Bhoja, both (themselves) 

learned and friends of poets were at that time equally renowned for 
their liberality.” 257 1 “The king (Harsa of Kashmere) who was the 

crest jewel of the learned, adorned men of learning with jewels and 
bestowed upon them the privileges of using litters, horses, parasols 
etc.” 2 " 73 Harsa was the patron of Kanaka, the learned musician who 
Mas Kalhapa’s own uncle. 3578 Kalhana’s graphic description of king 
.Tayasimha’s patronage of learning is preserved in the following 
verses: “In the black darkness of ignorance, learning had shown 
forth at intervals, in passing lightning flahses of fortune (coming) 
frc m such clouds as .Tayapida and other (royal patrons). Ho, however, 
has given permanent brilliancy to the picture of his virtue which 
is of wondrous variety, by bestowing wealth which last like the 
radiant light of a jewel. He had made scholars and their descendants 
owners as long as the planets, the Sun and the Moon should last, 
of viiiages possessing an abundance of unimpaired fields. The houses he 
has constructed for men of learning, raise their terraces to such a height 
that the seven rsis (the great Bear) come to see them as they are 
tow ring above their heads. Safe is the journey for scholars who 

*(io Jifijatar., V. 35-36 ; Stein, I. pp. 169-90. **»* IMjatar., VII. 259 ; Stein, I. p. 290. 

387 * Raj a tar., VII. 934; Stein, I. p. 340. Compare VII. 944, 948. 

>*»• RSjatar., VII. 1117-18; Stein, I. p. 354. 
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follow him as their caravan-leader on the path on which his intuition 
guides, and which has been found by his knowledge. Just as Aryaraja, 
while lying on his bed, had chiefly found delight in (listening to) the 
sound arising from the flow of the water with which the Lingas were 
eing washed, so he when about to go to sleep, dispenses with flutes, 
lutes and other (music) and finds his pleasure in reflecting over the talk 
of guileless men of learning”. 25 7* Bilhana was made by Paramadi, the 
lord of Karnata, his chief pandita and when he used to travel on elephants 
t lough the hill country of Karnata his parasol was borne aloft before 
the king. But when he heard that the liberal Harsa (of Kashmere) 
was like a kinsman to true poets, Bilhana thought even so great a 
splendour a deception. 2 ”* KsitirSja, lord of Lohara is praised by 
Bilmna as a distinguished patron of poets equal in fame to Bhoja. 3 57 6 
nig Mufija Paramara of Dhar was a liberal patron of Sanskrit poets 
l . aS Padm agupta, Dhanika, Halayudha and Dhanapala. When 
unja died poets were in despair for the goddess of Saraswati though 
not for Laksmi or Indrani. The goddess of wealth and valour might 
find their favourites but the goddess of learning was now, they thought 
without support.*'’> But Bhoja of Dharfalsified their S 
He built a college for Sanskrit studies at Dhar and patronised learned 
men like Rajasekhara, the author of Karpuramanjuri and other plays whom 
he appointed as tutor to his son (Mahendrapala). Dhanapala another 
poet is properly associated with Bhoja and TJvata, a native of 
adnagar wrote his commentary on Yajseniya Samhita at Uiiain 
(urmg Bhoja’s rule: 257 * Tlie iuscription edifed a t p. 209 Ep. Ind., I. 
tells us that “there was no trace of any quarrel under his rule 

i 1C | 10u °' ^ aj0l] t friendship even between the goddess of learning 
and the goddess of wealth.” 25 ** King Jayasirpha ohalljkya 0 ° f 


BSjatar., VIII. 2393-99 ; Stein, II. p. 185 
3678 RSjatar., VII. 949 ; Stein, I. pp. 340-41. 
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Anhilwad also patronised Jain and Hindu pundits, the greatest of 
whom was Hemachandra, the author of the famous Sanskrit grammar 
Siddka Hema and of the poem Dvyasraya. Govindachandra of Eanauj 
made Laksmldhara, the author of Vyiivahara-kalpataru (a treatise 
on law and procedure) his minister for war and peace. Jayachandra 
of Kanauj patronised Sri Harsa, the author of the epic poem 
Nais lha. Arjunavarman of Dhar patronised Madana, a dramatist 
and a commentator on Amarusataka and on the works of Bhoja. 
Visaladeva of Ajmere patronised Somadeva, the author of the drama 
Lai i ta vi graharaja. Laksmanasena like his father Ballalasena of Bengal was 
a great patron of learned men among whom Halayudha, Umapatidhara, 
Parana Govardhanacharya, Dhoyi, Jayadeva (author of Gitagovindam) 
and dndharadasa were the most famous. Regarding Anandapala, 
son of Jaipala, anecdotes are preserved showing his patronage of 
grammatical learning. 2580 The Chola ruler RajarSja of Tanjore was 
a great patron of music and dancing. He built many colleges and 
appointed learned teachers in them who taught literature and slistra 
to the students. 2581 Jaitugi or Jaitrapala of Devagiri made 

Laksmidhara, the son of the famous astronomer Vaskarilcharya his 
sabha-pandita. PratSparudra (1316 A. D.) Kakiitlya of Warangal was 
. famous patron of poets, in whose reign Pratilparudriya, a well-known 
work on poetics was written by Vaidyanatha. 

There are numerous evidences to show that the kings richly endowed 
the seats of learning. We are told by Hiuen Tsang how " six kings in 
cornected succession” viz., $akraditya, Buddhagupta, Tathagataraja, 
Baladitva and Vajra of Magadha and a king of Central India added to 
the structures of the monastic University of Nalanda. 2 582 At the time 
of Hiuen Tsang ‘‘the king of the country respects and honours the 
priests and has remitted the revenues of about one hundred villages 
for the endowment of the convent. Two hundred householders in these 
villages, day by day, contributo several hundred piculs ' 1 188 of ordinary 

9 *so Albornni’s India—Sa^han’s Eug. Trans., Vol. I. p. 135 ; Vol. II. pp. 13-14. 

s*ei Aiyar—Historical Sketch of the Ancient Deccan, p. 251. 

sess Bf-al—Life of Hioen Tsang, pp. HO-H. 
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rice and several hundred catties* s& 4 in weight of butter and milk. 2505 
Harsa Siliiditya-raja also constructed a vihara covered with brass plates 
by the side of this Nalanda monastery, about a 100 feet in height. 2 588 
According to I-Tsing the lands in possession of this monastery contain 
more than two hundred villages thus showing that from the time 
of the visit of Hiuen Tsang the revenue of another one hundred 
villages was placed at the disposal of the monastery. These villages as 
attested by the pilgrim were bestowed by kings of many generations. 253 7 
Inscriptional evidences support this assertion of Chinese pilgrim. For. 
Mr. HirSuanda S'astri who was for some time in charge of the Nalanda 
excavations has discovered an inscription which records the grant by 
king Devapala of certain villages in the llajagrha and Gaya districts 
of S'rinagara, identified with the Patna Division, for the up-keep of 
the Nalanda monastery, for the comfort the viksus coming there from 
the four quarters, for medical aid, for the writing of Dharmaratnas (i. e., 
religious books) and for similar purposes. An undated inscription 
has been found at Benares which Dr. Vogel thinks to be of the eighth 
or nineth century in which there is a reference to a pious gift to 
Nalanda. 2588 

Similarly the monastic University of Vikramasila was furnished 
by its royal founder Dharmapala with four establishments each 
consisting of twenty-seven monks belonging to the four principal 
sects of Buddhism. He also endowed it with rich grants, fixing regular 
allowances for the maintenance of the priests and the students. 2589 In 
the tenth century a satra (free-board hostel) was added to it by one of 
the ;sons of King Sanatana of Varendra, better known by his name 
of Jetari. 

As regards the management of these endowments to the monasteries 
I-Tsing observes : “ As cultivation by the priests themselves is 
prohibited by the great sage they suffer their tillable lands to bo 

at,# * 1 catty = 160 lbs. ae8 » Beal—Life of Hinen Tsang, pp. 112-13. 

9688 Ibid., p. 158-59. 258T Takakusu’s I-Tsing, p. 65. 

9 68 8 ^ rc b, Surv. Hep., 1903-04, p. 219 ; 
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cultivated by others freely and partake only a portion of the products. 
Thus they live their just life, avoiding worldly affairs and free from 
the faults of destroying lives by ploughing and watering fields.” 2500 
“The produce of the farms and gardens and the profits arising from 
trees and fruits are distributed annually in shares to cover the cost 

of clothing......... . Is it reasonable that he who gives food 

should wish the recipient to live without clothing ?. Thus 

the Church can make use of the benefaction as it likes, without any 
fault, as long as it carries out the original intention of the giver. 
But in China an individual generally cannot get clothing from the 
Church-property and is thus obliged to provide for this necessity, 
thereby neglecting his proper function.” 2691 “The secular students, 
however, who had no intention of joining the order “ must not be fed 
from the permanent property of the Samgha, for, this is prohibited 
in .he teaching of the Buddha; but if they have done some laborious 
work for the Samgha, they are to be fed by the monastery according 
to their merit. Food made for ordinary purposes presented by the 
gi r or, ,o bo used by the students can be given to them without 
wron g-doing.” 3693 

Similar endowments were also made by many south Indian kings. 
Thus, hulottunga Ohola III made the gift of a village and some gold 
ornair onts to the god Vy3karana-d3na Perumal to whom was 
attached the famous Grammar school of Panini. 3598 In the Jagannatha- 
mandapa by the royal grant of Virajendradeva (1062 A. 1).) were 
estaohshed (1) a school for the study of the Vedas, S'astras, Grammar, 
etc., (2) a hostel for students and (3) a hospital. 359 * A Chalukyan 
oucen also made an endowment to the 14.0 mahajanas of a village 
belonging to her for the maintenance of the commentator on the sastras, 
the reader of the Pur2pas and the teacher of the Rg-veda and the 
Yajrrvecla to students. 95 98 The Kakatiya kings also patronised the 
PSsupata teachers as also the celebrated scholar Vis’eSwara-sivSchSrya 


*'»• Takalcnsa’s I-Tsing, p. 62. a«#i Jbid., pp. 103-94. 
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of the Gauda country who used one of the many royal gifts bestowed 
on him to found at Mandaran (the present Mandadam) institutions 
like mathas and schools of students of Saiva Puritans with a staff 
of eight professors, three for teaching the three Vedas and five for Logic, 
Literature and the Agamas. 3596 

Examples of these royal benefactions help to modify the impression 
that religions charities in India have always flowed in one particular 
channel and assumed one stereotyped form, viz., the direct furtherance 
of the worship of the gods, the propagation of the doctrine. The type 
of endowments we have just considered shows conclusively how the 
religious sense of the people in those ancient times was quite 
sound and even ‘ modern ’ in its tendencies by endowing not simply 
the temples of the gods but also the hardly less sacred temples of 
learning. 

That the state in those ancieut days made some provision for the 
care and education of orphans will be evident from the ArthasSstra 
of Kautilya 9 597 who says: “Those orphans (asambandhinab) who 
are to be necessarily fed by the state and are put to study science, 
palmistry (angavidyS), sorcery (mays gata), the duties of the various 
orders of religious life, legardemain (jamvakavidya) and the reading 
of omens and augury (antarachakra) are class-mate spies or spies learning 
by social intercouse (Samsargavidyasatrinah).” In is interesting to 
to find that in the Moslem period some of the (Muhammadan) rulers 
of the Bahamani kingdom made provision for the education of orphans, 
allocating funds for their support and for the learned men engaged 
to teach them. 

The state in Ancient India seems to have made some provision 
for the training of spies. Eor, Kautilya refers to spies who are 
“ well-trained in the art of putting on disguises appropriate to comitr es 

f »*»« Madras Ep. Report, 1917, p. 122. Similarly Inscription Sk. 153 records JayasiqjWg 
grant for the feeding and clothing of students in the local Siddhe^wara temple, 
Another Inscription Sk. 94 records a grant for feeding pupils there, 
a69r Arthaiastra (R. iSyima^astri’s Eng. Trans.), p. 22, 
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nd trades’ 3598 and “taught various languages,” 35 "‘‘arts,” 2600 “the 
use of signals and cipher-writing (gudka-lekkya)" 2001 


The above survey certainly brings out in a very favourable light 
the interest in and care for the education of the people evinced by the 
Ancient Indian rulers. Some of them even attended the Convocation 
of some of the monastic Universities (S. C. Das—Indian Pundits in 
the Laud of Snow, pp, 59-60) and conferred the diplomas on their 
distinguished alumni as at Vikramasila. (S. C, Vidyabhusana—History of 
the Mediaeval School of Indian Logic, pp. 79, 151 and Appendix C.) 
Some of them .ccording to Rajasekhara (Kabyamlmamsa, pp. 54-55) used to 
hold assemblies for the examination of the works of poets and to reward 
those whose works stood the test. (Compare for S. India, the 
Manimekhalai, Books 1 and 27, Quoted in Indian Culture Through 
the Ages, Yol. I. p. 218 foot-note). There was, however, no education 
department, no inspector of schools and colleges. None of the rulers even 
framed like Akbar regulations for the guidance of schools and colleges 
as mentioned in the Ain-i-Akbari. 2602 But one good result emerged 
out of this : the educational institutions enjoyed autonomy and freedom. 
The rulers assigned to the educational institutions the material means for 
their support, gifts of land, grants of money for buildings and for the 
necc-sary equipment but did not offer strait-jackets to confine them. 
In the modern system, Education is under the control of a government 
department, the Legislature makes laws for it, the executive appoints its 
Directors, who are really its masters, sends the Inspectors into its 
schools and colleges ana puts the educators in a steel-frame, which it 
misnames efficiency. But in Ancient India kings had been the 
nursing fathers of Education, they even built Universities and poured 
their treasures at their feet but claimed in them no control. The state did 
interfere in matters of discipline (Kautilya’s Arthasastra, R. Syamasastri’s 
jjrg. Trans., p. 224, ante, p. 146), but it was on the side of leniency: 
it sought to counteract undue severity or rigour (Manu VIII. 
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299—300; Gautama cli. II. ante , p. 141) or to enforce the terms of 
indenture between a mastercraftsman and his apprentice (Narada V. 19.; 
Brhaspati XVI. 6; Yajnabalkya II. 187 ; Gautama II. 43—44; ante, 
pp. 207-209). The kings, as the numerous South Indian incriptions 
testify, usually gave the endowments to the village assemblies who 
used to watch over the management of the seats of learning in the 
locality. (See ante, pp. 325-29). Even when a king wanted to bestow 
patronage on a poet, he did it through some village assembly. 
The assembly of Tribhubana Mahadevx Chaturvedimangalam awarded, 
under orders of Kulottunga I half a veli and two ma of land to 
the poet firunarayana Bhattan, as reward for his poem in praise 
of the king’s exploits (Madras Ep. Rep., No. 198 of 1909). 

Similarly, the Tamil Academy was summoned by kings but it 

was the Academy and not the king who regulated state patronage 

and sot the stamp of approval on Tamil works. Again, a monarch 

might enter into the Convocation of a University but no one rose to 
greet him and he took his seat like any other visitor, but on the 
entrance of its Head, the ‘ Venerable of Venerables (Atisa) ’ all rose 
and turned theii faces towards him and in silence awaited his 
words. 2603 In the Avariya Jataka 2604 the law is taught to the King of 
Benares, who listens with folded hands, behind the teacher, sitting on 
the ground. 9605 The University was the Temple of Learning and the 
learned were its only Hierophants. When Learning visited Royalty, 
when a wise one entered a court, even Sri Krsna descended from his 
throne and bowed at the feet of the sage. 

a6 ® 8 S. C. Das—Indian Pundits in the Lands of Snow, pp. 59—60. 

9604 Jataka III. 229. 

j ooe In the Chavaka Jataka (Jataka X. 309) a king of Benares is taught the sacred 
texts, The pupil is on a high seat, under the mango tree, the teacher on a lower 
seat, during the lesson. The Bodhisattva realises that it is against good form. 
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CHAPTER XIV. 

Education and the society in Ancient India. 

We have already referred to social efficiency as the aim of Ancient 
Indian education. In the parting words a teacher generally addressed 
t his student 2606 when he was permitted to return home after the 
completion of Ids studies, we have already seen how the householder’s 
life and fatherhood are enjoined as a compulsory religious duty in the 
interests of the continuity of the race, how the duty of studying and 
teaching the Veda is enjoined in the interests of the continuity of 
culture, how the duties of domestic and social life are indicated by 
asking the student to honour father, mother, teacher and guests as gods, 
to honour superiors, to give in proper manner and spirit, in joy and 
humility, in fear and compassion, to perform sacrifice, to look aftei his 
health and worldly prosperity and in all doubtful cases to order himself 
according to the judgment of approved authorities. In another 
passage- 607 learning and teaching the Veda are enjoined together with 
marriage, fatherhood, grandfatherhood, the pursuit of right, truth, 
penance, restraint, tranquility, conservation of fires, saciifice, 
entertainment of guests and social duties. Indeed, as the student was 
enabled to Carry on his studies with the help of the ungrudging charity 
of his fellow-countrymen it is quite natural that from the very 
beginning he would realise his duty to the society and the community 
at large. 

Even the ascetics were not againt social service: they left the world 
to give the law unto the world. They did not confine their knowledge 
and wisdom to themselves but were anxious to impart it to their fellows 
in society. As Hiuon Tsang remarks: ‘ Forgetting fatigue’, they 
‘expatiate in the arts and sciences’. 2608 As a concrete example 
we can cite the case of the Buddha whose spirituality was consistent 

Tattirlya Upani?ad 1.11. 
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with the positivist ideal of social service. He was in the world and 
yet not of it. In the sphere of Politics and state-craft his advice was 
eagerly sought. If there is a feud between the Sakyas and the 
Koliyas which may end in bloodshed, it is the arbitration of an ascetic 
that is invoked and stops it: If the Emperor of Magadha has a plan 
to crush the liberties of a neighbouring republic, the Buddha’s opinion 
is to bo first sought on its prospects ? If there is a new chief appointed 
for the Sakya state, the Buddha must address him a discourse I He 
showed interest even in the wars of his times e. g., the two wars 
between Pasenadi, then king of both Eosola and Kasi and Ajatasatru, 
m the first of which the former had to retreat and in the second 
captured the latter, “his nephew” alive; 3609 also the war between 
Victudhava of Kosala and the Sakyas which he vainly tried to prevent. 
Pasenadi consulted him on every point, whether it was a meal, the 
birth of a daughter, daily habits, the death of a grandmother at 120 
law and judgment or war. 26 * 0 Thus by instructing kings, the Buddha 
could influence their administration and the well-being of their subjects. 

Indeed, the relation of Education to society is a vital one. * It gives 
to the nation the priceless assets of learned and skilled men and women 
of high character to carry on the work in every department of national 
life. Learned men produce literature which raises the nation in the 
eyes of the world and far more important, spreads knowledge over 
the earth, literature which ennobles and inspires not only contemporaries 
but generations yet unborn. Science makes discoveries which add to 
human knowledge, increase man’s power over the forces of Nature, 
and if it treads only righteous paths—will preserve, uplift and 
strengthen human life and happiness. By education man’s spiritual, 
intellectual, emotional and physical nature can be lifted from the 
savage to the saint, can poverty be abolished, can society be made 
fraternal instead of barbarous, can crime, the fruit of ignorance, be 
got ridden of, and international and social peace replace war and the 
strifo of classes. AvidyS is the mother of poverty, of sorrow, of misery. 
It is darkness which the Sun of Vidya must chase away.' 
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It is on account of this importance of education that the ancient 
Hindus laid so great a stress on the acquisition of all knowledge and 
specially Yedic learning. Bhartrhari 3611 says that learning imbues a 
man with self-confidence and a winning personality; gives him reserve 
of power and resources, joy and hapiness in the exercise of these and 
fame and glory in the locality where he lives; and ensures him 
friendship and guidance when abroad. Kalhana 2012 says: “The tree 
of learning which is ever laughed at by fools, does indeed, not show 
roots, blossoms and the like but bears its fruits at the time of distress 
l v removing a man’s misfortunes at one stroke In the Mali abba rata 
we read : “ Learning, bravery, skill, physical power and. patience are 

the natural friends of a man (sahaja mitra). Through their help alone 
can one live happily’’. Sukrachsrya 2614 says: “ Learning , valour, 
skill, powers and patience are the natural friends: wise men follow 
these “ Good learning always leads to human happiness . The 
wealth of learning is superior. It grows with gifts, is not burden¬ 
some and cannot be carried away (i. e., stolen) • 2 015 The nun w o 

does not find pleasure in teaching, learning, preceptors, gods. 

arts, music.and literature, is either a man who has attained 

salvation or a beast in the form of man ”. 3616 In Gautama Samhita 261 ' 
vre read: “ Wealth, connections (rich friends) office, birth, deeds, 
knowledge and age are the factors which primarily add to the 
respectability of a person. But knowledge is the highest of them all, 
in as much as it is the source of health and virtues”. Manu 2 says: 
«wealth (honestly acquired), friends (relations), age, work and erudition 
(knowledge) which forms the fifth, these are the sources of honour, 
each succeeding one being more honourable than the one preceding 
(in the order of enumeration)”. According to Vasistha Samhitn 
“ learning, wealth, age, relationship and occupation must be respected. 


ssia Rjtjatar. IV. 530 : Stein, I. pp. 170-71. 
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But each preceding one is more venerable (than the succeeding one) 

In the Mahiibharata 2620 Astabakra says: “Age, grey hairs, wealth, 
friends do not make a man old. He alone is designated by the rsis as 
old and great who has mastered the Vedas and the Vedangas”. 
Manu 36Q 1 says : “ Neither by years (age) nor by grey hairs, neither by 

wealth nor by friends (relations) does one become great. The rsis 
made a compact of yore that, ‘ he of us who will study the entire Veda 
with the allied branches of study will be called great ’ ”. “ Grey hairs do 

not make an old man; a young man who has studied, the Devas designate 
him as really old ”. 2C2a 

According to Katyliyana Samhita there is no sacrifice superior to 
Brahmayajna. 26 23 “Constant study of the Vedas” says Manu 2624 
“ brings to a man the remembrances of his past experiences 
(JStismara).” “ Remembrance of his past births makes him apathetic 
to the world and its concerns and lead him to attain Supreme 
Brahman, and eternal happiness (beautitudes). 262 5 According to 
Yajnabalkya 2626 “the consideration of the meaning of Vedas and 
other scriptural works enables a man to acquire emancipation.” Again 
“ of sacrifices, asceticism and sacred rites, the Veda alone is more 
powerful in bringing emancipation unto the twice-born ones.” 2627 
“ Brahmins who study the Vedas and perform each day the religious 
sacrifices known as Pancha-yajna are the wielders of the three worlds 
and serve as the supports of men, who are addicted to the enjoyment 
of the five senses.” 2628 According to Yajnabalkya “a twice-born 
person who daily studies the Vedas, reaps the fruits of giving away 
thrice the earth full of riches (as well as those) of the best ascetic 
observances.” 2829 “The twice-born one, who studies the Velas, 
becomes capable of (effectively) cursing or granting boon to other 

2690 Banaparba, 132nd adhyaya. 9691 II. 154. 

9699 Manu, II. 156. 

a«aa Brahmayajna means the study of the Vedas v. r ith their six auxiliaries (Dak?fi 
Samhita, II. 26). 
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persons and lives in the regions with the rsis, after death.” 9630 
“Even a little study of the Yedas stand their twice-born reader in 
good stead both in this world and the next.” 263 1 “By studying all 
the Yedas one is immediately freed from sorrow.” 2632 “As duly 
consecrated fires in cremation grounds consume the sins and impieties 
of the cremated, so the brahmanas, illumined with the light of 
knowledge, consume all sins and bocomo like the gods.” 3633 “A 
learned Brahmin rescues the family by seven and seven (i. c., seven 
generations upwards and seven generations downwards).” 2634 “ Non¬ 
study of the Yedas,” on the other hand, “ extinguishes the prestige of 
a good family ” 2635 and “ leads to the destruction of Brahmins.” 2036 

“Hence the gift of learning is superior to all gifts.” 2037 In 
the MahSbharata 2638 Bhisma speaks to Yudhisthir in the same 
strain : “If a man imparts instruction in the Yedas to a pupil, he 

is making a gift equal in merit to the gifts of the whole earth 
and of cow\” “ One who gives it (the Yeda) with an end in view 
to a non-deceitful brahmana and to one’s own kinsmen headed by the 
son, attains to the celestial region; and if disinterestedly, to 
emancipation.” 2639 Katyayana 2640 speaks in the same strain : “There 
is no [ft superior to that of the Vedas (i. e., deliverance gratis of 
Vedic instructions).” According to YajnabSlkya 2641 “the Veda is the 
highest gift; by giving it, one acquires the undecaying region of 
Brahma.” 

So great was the importance of studies, specially Vedic learning 
that even householders, 9649 not merely bonafide students, were 


a«io VySsa SaiphitS, I. 37. 3031 Jbid.I. 39. 

flssa Brhaspati SamhitS, I. 79. 

ParSfara Sara hi t3 VITL 29; Mann XI. 246; Manu XI. 263 ; Mann XI. 264 ; 

Manu XII. 101 ; Atri Saiphiti. I. 133 ; Katy&yana XIV. 14. 

Brhaspati Samhita, I. 61. 2635 Manu, III. 63. 

Manu Y. 4* For other passages extolling Yedio studies see Manu II, 107 ; XII. 102, 
103 ; Yajnabalkya I. 41, 43, 43, 44, 45-46 ; III. 190. Katyayana XIY. 9-14 ; 
Mfth&bbarata, Santiparba 235th adhyaya ; Ibid., Ann&sanaparba, 90th adhyaya, 
168 ? Atri Saqihita, I. 333. ae86 Anu&sanaparbft, 69th Adhyaya. 

Atri SaiphitS, I. 333. 9640 

I 212. 3f 43 MahSbhftrat*, Santiparba, 191st adhyaya, 
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enjoined to cultivate them. VySsa 2643 says: “The best of brahmana 
(householders) should study the Yedas, Itihasas and kindred branches 
of knowledge (Vedangas) and give instructions to his own pupils.” 
“He (the householder) should then spend the sixth and seventh part 
of the day in the study of the Itihlisas and the PurSnas.” 2644 The 
Daksa Samhita 2 6 4 5 mentions the study of the Yoda as one of the 
nine duties which should be publicly done by a householder. 
Manu 2646 mentions the study of the Vedas and teaching the Yedas 
to pupils, as among the six duties of every brahmana (householder). 
According to Parasara Samhita 2047 “a brahmana (householder) who 
daily performs the six religious duties (mentioned by Manu) never 
suffers any bad luck in life.” Among the six duties enjoined upon a 
brahmana householder by Parasara 2643 the study of the Vedas is 
one. Manu 2649 says: “He (the twice-born householder) shall peruse 
each day, s’as tr as whose perusal serves to improve the intellect as well 
as those which treat of the art of money-getting. Likewise he shall 
study the Nigamas which elucidate the true import of the Yedas.” 
“Let him not omit performing rsi-yajna 2650 according to the best 
oi his might.” 2651 Vasistha 2652 says: “(A house-holder) must be 
busy with reciting the Veda.” Visnu 2653 says : “Let him (the 
householder) not renounce the study of the Vedas.” 2664 

Even Vanaprasthins were enjoined to study the Vedas. 2685 
Yajnabalkya 2 6 5 8 says : “ He (the viinaprasthin) should be given to Vedic 
studies.” According to SUmkhya Samhita 2657 "he should daily study 
the Vedas.” “ Let him (the vanaprasthin) be always devoted to the 

4948 III. 4. 4644 Daksa Samhita, II. 52. 4946 III. 8-14. 

4949 S. 75. 4849 1.37. 

4048 1. 38. 964* IV. 19. 

4080 The study of the Vedas is known as rsi-yajna (Manu III. 81), for by such study oil¬ 
can repay his debt to the rsie who are the founders of his religion and culture . 
see ante, p. 16). 

9991 Manu IV. 20. 4989 Ch. VIII. » 988 XCIV. 6. 

4984 For passages of a similar import see VySsa III. 9-10; Dak ?a, II. 52, 54; Vnsijtha 
Ch. VIII. 

4988 MahSbhSrata, SSntiparba, 191st adhySya. ,85S HI* 48, 

4887 VI. 4. 




misTfy 



<SL 

study of the Vedas.” 2658 Vasistha Samhita* 659 says: “Let one 
renounce all the religious rites but not (the recitation of) the Veda. 

By discarding the Veda one becomes a sudra and therefore one shall 
not renounce the Veda”. 


Indeed, as we hare already seen (ante, p. 181f.) knowledge, at 
least in the early period, was looked upon as the primary qualification 
for the recognition of a person as brahmana. Even in later times 
when Brakminhood came to depend upon birth, Vedic learning was 
looked upon as almost the compulsory duty of all brahmanas. Thus 
wo are told : “ the S'ruti and the S'mrti are the two eyes of the 
brahmanas created by God. If deprived of (the knowledge of) the one, 
a person is called one-eyed; and if of the two, blind”.* 660 The same 
verse is repeated in Atri Samhita 2661 : “The S'ruti and the Smrti are 
described as the two eyes of the bipras. One who is deficient in either 
of the two is described as one-eyed ; and one who is deficient in the both, 
as stone-blind”. According to Vasistha Samhita 2662 “the brahmanas 
who neither study nor teach the Vedas, nor maintain the sacred 
fires, b :come of the conduct of sfldras. Without studying the Rk, one 
docs not become a brahmana. They quote a sloka from Manu on this 
subject: *A twice-born person who not having studied the Veda, spends 
his labour on another (subject), soon falls, even while living, to the 
condition of v sudra and his descendants after him ”. 


Hence even brahmanas when they were unlearned were looked 
down upon by society “A brahmana” says Vyasa 2663 “who has not 
studied the Vedas, does, like a wooden elephant, or a leather-deer, 
but bear the name of the genus ho belongs to.” “ Like a deserted 
hamlet, like a waterless well, a brahmana, who has not road the 
Vedas is a brahmana only is name.” 2664 “ An elephant made of wood, 

an ant.dope made of leather and a brahmana indisposed to the study 
of the Vedas—these three have nothing but the name.” 2685 


s#e8 Manu VI. 8. 
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Paras'ara 2066 says: “Like a waterless well, like a deserted hamlet, 
like a homa done without firo, meaningless is the life of a brahmana 
who is without any man tram.” “Like a sexual intercourse by a 
eunuch, like seeds cast in a barren soil, like a meritless gift made to an 
ignorant person, meaningless is the life of a brahmana who has not 
studied the 3tk verses.” 3 6 6 / Manu 2668 speaks in the same strain: 
“ As a eunuch is sexually fruitless in respect of a woman, as (sexually) 
useless is the meeting of two cows, as fruitless is the gift to an 
ignorant, so fruitless is the life a brahmana who has not studied the 
Itks. “ A brahmana who has not studied the Vedas is like unto a 
rush fire that is soon extinguished.” 2869 Parasara 2670 further says: 
‘ A council consisting of thousands of persons, who are hrahmanas 
only in name, should not be honoured with the dignity of a Parisad.” 
Atri 267 1 says : “ A bipra who does not know the true nature and being 
of Brahman but is always proud of his sacrificial thread is for that 
sin called a pasu.” According to Kautilya 2672 the balls of meal 
offered to his ancestors by a person not learned in the Vedas are unfit to he 
eaten by wise men.” 

It was, therefore, laid down that gifts should not be made to 
unlearned Brahmins.” 2673 The wretch of a (blind) man who has no 
knowledge of the sruti and the sxnriti should not be given any present 
at a sraddha.” 2674 Manu says: 2075 “To a brahmana who has not 
studied the Vedas, oblations must not be offered, as no one casts 
fire-offerings in the ashes. ” “ As a sower by sowing seeds in an 
alkaline soil reaps no harvest, so a giver, by giving oblations to (i. e., 
feeding) a brahmana, ignorant of the Vedas (in connection with a 
sraddha) derives no benefit.” 2676 A virtuous man, therefore, must not 
make even an insignificant gift to a brahmana who is not read in the 


a# 8 8 VIII. 24. 3 fl«» Pari^ara SwpbiW, VIII. 25. 

2668 II. 158. 3«oo Manu III. 168. 

3070 VIII. 22. 3871 1,372. 

Sfl7a Artba&stra (R. Sjama&strrs Eng. Trans.), 2673 MabSbhSrata, Anusisanaparba, 
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Vedas.” 28 77 “A gift should be made to an erudite person living at a 
distance in preference to an illiterate one living close by one’s house. 
Nothing can be humiliating to an illiterate brahmana.” 2678 
Brhaspati 3079 says: “If an ignorant person lives in one’s own house 
and one vastly read in the sruti at a distance, presents should be made 
unto the one whe is master of the Veda. There is no sin in superseding 
the ignorant wight.” Katyayana 2680 says: “There is no sin in 
superseding a brahmana who is divorced from Vedic learning. Leaving 
aside a burning fire, one should not offer oblations to ashes. ” Vyasa 2681 
says: “ By not making a gift to a brahmana, ignorant of the Vedas, 
one does not commit the sin of insulting a brahmana. Oblations are 
cast in the sacred fire, not in its ashes.” “Tho cereals (food grains 
in ono’s store) begin to dance with pleasure on the arrival of a modest 
erudite brahmana at one’s house, saying * We shall come by a better 
fate.*” 2682 “Grains of rice given to a Brahmin who has neglected 
the study of the Vedas begin to cry in dismay ‘ What evils have we 
committed to be punished with a such a degradation?’.” 2683 “Gifts 
made unto an illiterate brahmana, like seeds sown in a sandy soil or 
clarified butter kept in a pot of ashes or libations poured over burnt out 
cinders, prove abortive.” 2684 Atri 2685 says: “Leaving aside learned 
bralimanas one should not make any gifts to any other persons. I have 
neither seen nor heard of any such course.” 

Havita 2686 goes further and says : “ To make gifts and offer food unto 
a brahmana who is ignorant of the sruti and the smriti encompasses 
th 3 destruction of one’s family.” “ Like a man attempting to cross 
(a r v'er) with the aid of a stone-raft, both the ignorant donor and 
acceptor of a gift are drowned.”* 687 “By giving a well-gotton wealth 


Manu IY. 192. 3678 Vyasa Samhita, IV. 33. 

I. 60. 2680 XY. 9. 
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o an illiterate brahmana, both the donor and the donee come to grief in 
the next world.” 2688 According to Mann 3689 “A brahmana ignorant 
of the Vedas, shall have to eat as many morsels of burning spear-heads, 
after death, as he eats of the sraddha oblations to the manes and 
deities, in life.” “ The life duration of an ignorant brahmana suffers, 
if he accepts a gift of gold or food grains ; by accepting the gift of a 

land or a cow, he suffers in health; for accepting the gift of a horse, 
he is deprived of his sight, for accepting the gift of a cloth, his skin 
suffers, for accepting the gift of clarified butter, his energy and for 
accepting sesame his progeny are consumed.” 3690 

In conformity with this attitude towards unlearned Brahmins it 
was laid down that learning could be acquired even from non-Brakmins 
when they are learned. Thus Manu 2691 says : “Women, gems, knowledge 
virtue, purity, good words (counsels) and the various kinds qf art 
may be acquired from anywhere.” “ In times of distress, a brahmana 
student may take his lessons from a non-brahmana preceptor.”* 693 
Gautama 2693 speaks in the same strain: “In times of distress a 
brahmana may learn an art or a science from a non-brahmana 
teacher.” 


It is no wonder, therefore, that the people will be asked to show 
great respect to the learned. Kautilya 2894 says: “Such persons as are 
noted for their learning, intelligince, bravery, high birth or magnificent 
deeds shall be honoured.” Manu 2 695 says: “ Those brahmanas who are 
foremost (i. e., well-read) in all the Vedas and the Vedilngas and whose 
ten ancestors were well-conversant with the Vedas are called 
Panktiptivanas.” Sukracharya 2696 describes learned men as ornaments in 
palaces, assemblies etc. The utterance of a Vedavid is sanctifying. 30 91 
“Ridden in the chariot of scriptures and wielding the swords of the 


3888 Ibid. 3888 ill. 183. 

3890 IV. 189. * 88 1 II. 240. 

3993 Mann II. 241. a 888 Cli. VII. 
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Vedas in their bands, brahmanas whatever they may speak even in fun 
is highly obligatory.” 2698 That religion is to be known as the highest 
Which a leading brahmana, knowing the Veda follows-but not that 
which is followed by ten thousand illiterate persons. 26 " 


One who daily studies the Vedas is an apurva atithi. 2100 One should 
bid farewell to a srotriya guest by following him a little beyond the 
compound of one’s own house. 2701 “A king ora sn&taka, happening 
to call at his house, even within a year (of his last visit) on the occasion 
of a sacrificial ceremony, the householder shall welcome in the method 
of Madhuparkam and not otherwise.” 2702 “Let him not wilfully leap 
over the shadow of his king or preceptor nor that of a divine imago, 
nor that of a cow nor that of a sriZtaka .” 2703 According to Yama 
Samhita 2704 “one should give way to a wheelman, to an old man, 
to- a bride, to a svVitaka, to a king and to one of tender years who 
should be protected.” Manu 2705 says: “On the road one must give 
way to a carter, to a man of more than ninety years of age, to a sick 
folk, to a carrier of weights, to a woman, to a sn&taka, to the king 
and to a bridegroom.” “When all these meet together (on the road), 
greatest preference should be shown to the king and the snataka. 
Of a king and a sn&taka the first shall give my {show respect) to the 
/ask” 2706 Yajnabalkya 2707 says: “An aged burden-carrier, a king, 
a snTitaka, a woman, a diseased person, a bridegroom and a cart-man 
shoub (alwavs) be given road; a king is adorable unto them all; hut a 
s.jtaka {even) to the king." Visnu 2708 says: “One must make way 
for an aged man, for one carrying a load, for a king, for a suXtmka, 
for a sick person, for a woman, for a bridegroom and for a carter. 
All of these persons (meeting together) must make way for a king; 
and even a king mast make way for a snataka” Vasistha 2 ' 09 says: 
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*too Para^arft I. 43. 
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“ If one meets aged men, infants, sick-men, load-carriers and persons 
riding on wheels, he must give way to each of the latter. If a king 
and a snataka meet, the king must make way for the snZtaka” The 
following s'loka of Chanakya has become a common saying in India : 

“ Swadese pujyate raja vidwan sarhatra pujyate 55 

“ A king is respected in his own kingdom while a learned^ man 
is worshipped everywhere.” 

The s'astrakaras go even so far as to lay down that the very sight 
of a learned man is sacred. Thus Parasara Samhita 8 710 says: “ Holy 
is the sight of a brahmana well-versed in the Vedas, hence one should 
try to see him, every day.” Katyayana Samhita 2711 says: “He, who 
rising up in the morning, sees a srotriya (one learned in the s'ruti) 
becomes freed from all calamities.” 

It is no wonder, therefore, that gifts to a learned man would be 
looked upon as the highest gift. 9712 “Eternal is the gift that is 

made unto a person who is well-read in the Vedas. w bo 

studies the Vedas and has acquired knowledge.” 2718 “The fruit of 
a gift is endless (when it is made unto) one who has mastered the 
Vedas.” 2714 Parasara 2715 says: “ A gift made to a brahmana well-versed 
in the V edas, tends to increase the longevity of its giver. 

The society not only honoured its learned but also granted them 
special privileges. “If the king comes by any hidden treasure, he 
must give half of it to a brahmana. But (when) a learned Brahmin 
(happens to find out any) the (whole treasure) should go to him, for, 
he is the lord of all.” 9718 Manu 9717 says: “In the absence of a 

37 XII. 41. a *XIX. 9. 

3712 The Psychological basis of gifts has been thus described by Kalhana : The gathering 
of the clouds pleases the peacocks though it spreads darkness, v.'hile the wild 
goose is pleased by the breaking up of the clouds which brings clearness. 1 rora 
the mutual regard which the giver and recipient (of a gift) show for cech 
other, there appears in the highest degree a resemblance of tastes,' (Rajntnrahgini 
I. 308 ; Stein, Yol. I. p. 46). 

3718 Brhaspati Samhita, I. 56. 3714 Daksa Sr.mhuS. HI. 26. 

aTl5 XIL 45. Compar$ Manu XI. 1-2. * 7i<5 Tajmibalbya, II. 85. 

9717 IX, 187-88. 
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samanodaka, his preceptor, and in the absence of a preceptor, his 
disciple (shall inherit one’s property). In the absence of all kinds of 
relations, brahmanas, well-versed in the three Yedas, pnre, with their 
senses fully controlled, shall take (the) estates, whereby virtue will 
not be impaired.” Kautilya 2718 says: “Property for which no 
claimant is found shall go to the king but not that of a brahmana 
learned in the "V edas. That (the property of the learned) shall be 
made over to those who are well-versed in the three Yedas.” “ Men 
learned in the Yedas, persons engaged in penance as well as labourers 
may take with them salt for food ; salt and alkalies for purposes other 
than this, shall be subject to the payment of toll.” 3719 “ Men learned 

in the Yedas may take from the fields ripe flowers and fruits for the 
purpose of worshipping their gods and rice and barley for the purpose 
of performing au ray ana, a sacrificial performance at the commencement 
of harvest seasons.” 3720 “Again, lie alone is qualified to enter upon 
the life of a Tati who has studied the Vedas.” 2 721 He who maintains 
the sacred fire and studies the Yedas is purified in one day (of the 
impurity arising from birth or death). 2722 A Vahu-sruta, even if he has 
conn fitted any delinquency, should not be punished, condemned or 
banished by the king from his native country.” 2 7 2 3 

The sti.dents also enjoyed certain privileges. Thus, they are 
exempted from paying ferry-tolls. 2 7 24 According to Kautilya 37 * 8 
“ commodities intended for tbe investiture of the sacred thread shall be 
let off free of toll”. According to Visnu Samhita 27 36 “ in case where 
b v r peaking truth a student is killed, a witness may speak untruth ”. 

A person holding an uninterrupted and continuous possession of property 
tbo face of its owner, other than an infant or an idiot, shall acquire 
proprielary right therein. But such a continuous possession of a 
property owned by a srotriya, king or an itinerant brahmach&rin or by a 

Artha^Sstra (R. SyamaiSstrl’s Eng. Trans.), p. 205. 
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person of renowned virtues would not give rise to any title thereto in 
favour of the possessor”. 279,1 Again, “a student does not infringe the 
rules of his order by carrying away, when dead, his teacher or his 
sub-teacher or his father or his mother or his guru ”. 3728 On the death 
of one’s fellow-student of the Yedas in the same house, the period of 
imcleanliness is three days; on the death of one’s disciple he s hall 
remain impure for two days and the night between them (paksini). 2739 
According to Atri Samhita 3730 a brahmacharin (student) becomes 
immediately purified. According to Manu 2731 students are never affected 
by death or birth-uncleanliness in as much as they are the representatives 
of Bralima (on earth)”. 

It is no less interesting to find that in the selection of bridegrooms 
.and government officers, the education of the persons concerned was 
taken into consideration. In the MahabhSrata 3732 Visma says to 
Yudhisthir : “ If the guardian of the bride gives her in marriage to a 
bridegroom after making a satisfactory enquiry about the latter’s 
learning , family-prestige and occupation, then it is called Brahma 
marriage. Such a marriage is the most commendable form of marriage for 
Brahmins”. S'ukrach3rya 2733 says : “One may give his daughter even 
to a penniless man who possesses (proper) qualifications of age, learning, 
and beauty and should not judge a bridegroom by his beauty, age and 
wealth.” He says further: “ One should first examine the family, 
then learning, theu age, then character, then wealth, then form and 
lastly the country of birth ; marriage is to be entered into afterwards ”. 27 34 
Among the qualifications of an ideal bridegroom YsjiiabSlkya 9 7 3 5 
refers to his being “ well-read in the Yedas.” According to 
Yajnabalkya* 736 the Royal High priest must posses among others the 
qualification of being “ well-grounded in the siistras ” and “ well-versed 
in the theory of Polity.” According to Kautilya 2 7 37 the Royal 

3737 Gautama Saipbita, Ch. XII. 3738 Vijrra Samhita, XXII. 85. 

3738 Manu Y. 81." 3730 I. 97. 

3 7si y_ 93 . 37*9 Auuiilsanaparba, 14th adhySya. 

3733 gukranithmra, Ch. III. lines 344-45. 3734 Ibid., lines 340-47. 

3733 I. 35. 1.313. 
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High-priest ought to possess among others the qualification of being 
“ well educated in the Vedas and the six Angas ” and “ well versed 
in the science of government.” According to Kamandaka 2 7 38 the 
Royal High-priest should he well-versed in Tray] and Dandaniti. 
According to S'ukrachSrya 3 7 * * one who is versed in mantras and 

rituals, master of the three sciences (Trayl).equipped with a 

knowledge of the six angas and of the science of archery with 

all its branches, one who knows the science of morals as well as 
religious interests and master of military implements and tactics is 
the priest (of the king).” Thus not a mere knowledge of the 
technique of sacrificial rites and ceremonies but a sound liberal 

education is expected of him. In the Mahabharata 2740 Bhlsma says 
io Yudhisthir that a minister must be well-versed in the sastras, in 
military science and in niti. Again, “ he must be well-educated 
(susiksita), well-versed in tri-barga, in diplomacy, in the art of 
constructing phalanx and skilled in piercing through the enemy’s 
ranks and in training and fighting on elephants.” 2741 According to 
Manu 9749 a minister must be "conversant with the prices of lands, 
well-versed in the sastras, with unmissing aims in archery or in the 
use of arms. According to Kamandaka a minister must be “ endowed with 
the knowledge of the sastras” 9743 and " proficient in silpavidya.” 8 744 

As a in; ter of fact we find that eminent men of learning with a deep 

an;L specialised knowledge of a particular science or art together with 
a general knowledge of a few other sciences were appointed as 
ministers. Thus Kautilya was the minister of Chandragupta Maurya. 

In Parasara Samhita 9746 we are told of many similarly qualified 
ministers: ‘just as the religious guide Madhava was the mantrin of 
kii.:!’ Bukkana, so was Brhaspati to Indra, Sumati to Nala, Medhatithi 
to S'aibya, Dbaumya to Yudhisthir, Svaujas to Prthu, Vasistha to Rama”. 
Whle enumerating the qualifications which one must possess before 
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he can he thought fit for councillorship S'ukrachSrya 1746 says that he 
must he “ versed in the arts of politics According to S'ukracharya 2 7 4 7 
a briihmana judge must he “ well-versed in the V^edas . If the 
brahmana be not learned enough, the king should appoint a kshatriya 
or a vaisya who is versed iu the Dharmasastras, «“ 748 That bumu 
affairs being very complex, cannot be investigated by a judge versed 
in a single science was realised by Shikra who says • “ The man wlio has 
studied only one sastra cannot investigate a case properly. oo in all 
cases, the king should appoint men who know good many sastras . 
Similarly, a ministerial officer (amatya-sampat) must possess among 
others the qualification of being “ well- trained in arts. 2 7 J 0 According 
to Kamandaka 275 1 those who besides other qualifications are endowed 
with learning (vidya) and proficient in sastra, artha and vyabahara are 
fit for royal service. Even the courtiers should be proficient in the 
Yedas and conversant with the laws of morality (V ajnabalkya, II. 2). 
According to Kautilya 27 52 an ambassador must possess among others 
the qualification of being “well-trained in arts”. According to 

Manu 1 7 53 he must be “well- versed in all the sastras”. According to 
Kamandaka an ambassador must be “ proficient in the sastras” 2 7 54 and 
«< conversant with mantra-s'astra ”. 2 7 55 The Superintendents of Government 
departments must also possess among others the qualification of being 
“well-trained in arts”. 2758 In conformity with these regulations it 
was laid down that the king should ‘ increase the subsistence and wages 
of bis servants in consideration of their learning and work . a 

Intellectual proficiency in legal and religious literature was also 
looked upon as one of the qualifications for every aspirant alter a 
position in the general assembly of some of the South Indian villages. 

SukranltisSra, Ch. II. lines 333-36. Ibid., Ch. IV. Sec. V. lines 23-26. 

a 7 * 9 Ibid., lines 27-28, * 710 Ibid., linos 65-66. 

3T6o Artha&stra (R. Syimaiastrl’s Eng. Trans.), p. 16. 
a7ei Nftistra, 5th sarga, 4ls. 13-14 ; Ibid., 41. 67. 

87 63 Arthatestra (R. Syama&strfs Eng. Trans.), p. 34. 

37 *s vtt »* NitisSra, 13th sarga, SI. A 

„„ j b 7j' jj J 87.6 Kautilya’s Artha&etra (R. SySms^str^ 

Ibid., p. 309, Eng ’ Tr * n8 ' ; ' P ' 7 “ 
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Thus tho inscription at Manur 27 5S in the Tinnevelly district dated in 
ihe thirty-fifth year of the reign of Maraiijadaiyan (i. e., about tiie 
nineth century A. D.) lays down that “ of the children of tho 
share-holders in the village only one who is well-behaved and has 
studied the Mantra-Brahmana and one Dharma (i. e., code of law) may 
be on the village assembly to represent the share held by him in the 
village Similarly the two Inscriptions in the Vaikuntha—Perumal 
temple at Uttarmallur, assigned to the tenth century A. D. lay down 
that a member to be eligible for nomination by his ward “ must know 
the Mantra-BrShmana ” and “ if owns only |th of land [ the property 
qualification amounted to a quarter (veli) of tax-paying land] he 
must be proficient in one V eda and in one of tho four Vasyas by explaining 
(it to others) 

17 48 Madras Ep. Report, 1906-07, No. 423 of 1906. 
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CHAPTER XV. 

Conclusion : effects of the educational system. 

It is difficult for us to determine at this distance of time what were 
the effects of this emphasis on knowledge and learning in Ancient India. 
It is • no less difficult to realise the position and achievements of the 
educational institutions of old. The long centuries through which they 
have held sway show that they must have possessed elements of value 
and strength and that they were not unsuited to the needs of those 
who developed and adopted them. But the early educational system 
which made great contributions to the science of grammar and 
philosophy and other subjects became in course of time stereotyped 
and formal, unable to meet the needs of a progressive civilisation. For, 
as in society, so in education it was in the ideals of the past which 
ever governed its development. The duty of the teacher was to pass 
on as nearly as he himself has received it, the mass of tradition 
which had been handed down from past ages. Thus in grammar, 
after the great work of Panini and Patahjali the science became 
fixed and though an enormous number of works on grammar have 
been written in India since, it was always recognised that these ancient 
authorities must not be departed from. Education also became 
stereotyped and the same methods which were followed hundreds of yea. 
before the Christian era continued with little change down to modern times. 

Moreover, while on the one hand, the underlying philosophic thought 
tended towards a spirit of other-worldlinoss and to education being 
conceived as a preparation for what lay beyond the life, on the other 
hand, the idea of each man being born to perform certain functions 
in life according to his caste tended towards a narrow vocationalism 
and those specially who were shut out from the study of the \ edas 
and tho higher philosophical thought received little direct religious 
education, save through the performance of certain religious rites, so that 
their training was confined to the acqu iiion of those subjects or 
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mechanical arts which they needed for their caste-occupation. And 
when the popular elementary schools grew up to provide for the need 
of simple instruction, they also like the caste-training were largely 
utilitarian in their outlook. In this narrow vocational system there 
was no idea of study for the sake of study. The individual was 
being educated not so much for his own sake as for the sake of society 
and individualism came to have very little scope for development. 

At the same time we should bear in mind that the ancient Indian 
system of education produced many great men and earnest seekers 
after truth and its output on the intellectual side is by no means 
inconsiderable. The type of men turned out hy it may he best 
describee, in the words of Hiuen Tsang: “ When they have finished 

their education and have attained thirty years of age, then their character 
is formed and their knowledge ripe. There are men who far seen in 
antique lore and fond of the refinements of learning are content in 
seclusion, leading lives of continence. These come and go outside of 
the world and promenade through life away from human affairs. Though 
they are not moved by honour or reproach, there fame is far spread. 
Though their family be in affluent circumstances, such men make up 
their mi. ds to be like vagrants and get their food by begging as they 
go about. With them there is honour in knowing truth and there is no 
disgrace in being destitute. The rulers treating them with ceremony 
cannot make them come to court.” They did not, however, confine their 
knowledge and worth to themselves hut tried to share them with their 
follows in society. Yuan Cliwang 3759 remarks: “ Forgetting fatigue ” 
they “ expatiate in the avis and sciences,” seeking for wisdom, while 
“ relying on perfect virtue ” “ they count not 1,000 li a long journey.” 

It is not every age, it is not every nation that can boast of tho 
typo of men described hy Hiuen Tsang. But the effect of tho 
system of education w is also seen in the high level of average men in 
ancien* India. Tho most unimpeachable testimony on this point is 
furnished by the forego travellers who visited India from time to time. 
Strabo says: “ They are so honest as neither to require- locks to their 
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doors nor writing to bind their agreements.” Arrian says : “ No Indian 

was ever known to tell an untruth.” 3760 Megasthenes writes: E< They 
live happily enough, being simple in their manners and frugal. They 
never drink wine except at sacrifices. The simplicity of their laws and 
their contracts is proved by the fact that they seldom go to law. They 
have no suits about pledges or deposits nor do they require either seals 
or witnesses, but make their deposits and confide in each other. Their 
houses and property they generally leave unguarded. Truth and virtue 
they hold alike in esteem ”. Hiuen Tsang says : “ The kshatriyas and 
brahmanas are clean-handed and unostentatious, pure and simple in 
life and very frugal. They are pure of themselves and not from 
compulsion. With respect to the ordinary people, although they are 
naturally light-minded, yet they are without craft and in administering 
justice they are considerate. They are not deceitful or treacherous 
in their conduct and are faithful to their oaths and promises. In 
their rules of government there is remarkable rectitude, whilst in 
their behaviour there is much gentleness and sweetness Khang-thai, 
the Chinese ambassador to Siam says that Su-we, a relative of Fauchen, 
king of Siam who came to India about 231 A. D. on his return 
reported to the king that “ the Indians are straightforward and 
honest”. 3761 “In the fourth century Friar Jordanus tells us that 
the people of India are true in speech and eminent in justice ”. 3703 
Feitu, the ambassador of the Chinese Emperor Tangti to India in 
605 A. D. among other things points out as peculiar to the Hindus 
that “they believe in solemn oaths”. 3783 I-Drisi, in his Geography 
(written in the 11th century) says: “ The Indians are naturally 

inclined to justice, and never depart from it in their actions. Their good 
faith, honesty and fidelity to their engagements are well-known and 
they are so famous for those qualities that people flock to their 
country from every side”. 3764 In the 13th century Shams-ud-din Abu 


aveo McCrindle in Ind. Ant., 1876, p. 92. 

3741 Max Mfoller—India: What Gan it <T8ach us? p. 55. 

2703 Yule—Marco Polo, Vol, II. p. 354. 

9700 Max Mnller—India: What Can it Teach us?, p. 275. 

Elliot—History Of India As Told By Her 0 vn Historian*. Vol. IJp. 98 
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Abdullah quotes the following judgment of Bedi-ezr Zeman: “The 
Indians are innumerable like grains of sand, free from deceit and 
violence. They fear neither death nor life ” 9765 Marco Polo (thirteenth 
century) says : “ You must know that these Brahmins are the best 

merchants in the world and the most truthful, for, they would not tell a 
lie for anything on earth. If. a foreign merchant who does not know 
the ways of the country applies to them and entrusts his goods to them, 
they will take charge of these, and sell them in the most loyal manner, 
seeking zealously the profit of the foreigner and asking no commission 
except what he pleases to bestow”. 2 766 The picture depicted by these 
accounts may be a bit overdrawn but making a due allowance for 
exaggeration, it is true to a great degree. As Professor Max Muller 3 7 6 7 
says i “ There must surely be some ground for this, for, it is not a remark 
that is frequently made by travellers in foreign countries even in our time, 
that their inhabitants speak the truth. Bead the accounts of English 
travellers in France and you will find very little said about French 
honesty and veracity, while French accounts of England are seldom 
without fling at Perfide Allion 1”. 

The national character of a people necessarily suffers from the 
unsympathetic domination of an alien people. Successful falsehood 
says Bentham is the best defence of a slave ; and it is no wonder 
that the character of the Hindus deteriorated under Moslem and British 
r lo. The wonder is, their character is still so high. Professor Max 
Muller 0768 says : “ I can only say that after reading the accounts of 
the terrors and horrors of Muhammadan rule, my wonder is that so 
much of native virtue and truthfulness should have survived”. For, 
>vco under Moslem rule we constantly hear of brave deeds specially 
. the Bajputs and the Maharattas. Name a few heroes like Pratap, 
Durg3 Das, Jaswant, HSmir, Bftj Singh, Maun, PrthwMja and Sivlji and 
a volume is said. The rest 

“ Were long to tell; how many battles fought, 

How many kings destroyed and kingdoms won *\ 

Tt « V Mfi*~Mo Her —India : What Can it Teach ns ?, p. 275. 

Ct. B. I’a■■ cs— Marco Polo, p. 2?5; Yule—Marco Polo, Yol. II. p. %0. 

»»•» India ; What Can it Teach us ?, p. 57. * f ** F 72 - 
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Sir Thomas Munro when asked if he thought the civilisation of 
the Hindus would be promoted by trade with England being thrown 
open, replied: “ I do not exactly understand what is meant by the 

civilisation of the Hindus.If a good system of agriculture, 

unrivalled manufacturing skill, a capacity to produce whatever can 
contribute to luxury or convenience, schools 2709 established in every 
village for teaching reading, writing and arithmetic, the general 
practice of hospitality and charity amongst one another and, above all, 
a treatment of the female sex, full of confidence, respect and delicacy, 
are among the signs which denote a civilised people, then the Hindus are 
not inferior to the nations of Europe and if civilisation is to become an 
article of trade between the two countries, I am convinced that this 
country (England) will gain by the import cargo Thus according to 
the standards both of tho East and of the West the character of the 
Indians was high and honourable- This was undoubtedly the result of 
the grand system of education Which they had evolved, a system 
which produced the most comprehensive literature and the best type 
of men. 

Indeed the very visits of the Chinese pilgrims and Arab scholars 
are a testimony to the educational progress and moral greatness achieved 
by India. It was not on a pleasure-trip upon which they came out to 
India. They came on a sacred mission as a seeker after the saving 
knowledge, of which India had then the monopoly in tho hole of 
Asia. No amount of dangers and difficulties presented by nature 
and man alike in the course of their travel in those days of difficulties 
of means of communication could damp the ardour and enthusiasm of 
so many foreign scholars for learning Indian arts and sciences. Indeed 
from the time of ’Kaniska to that of Dharmapala of Bengal, during the 

27 oe « In Bengal there existed 80,000 nativo schools, though doubtless for t’ g most 
part of a poor quality. According to a Government Report of H3S there was 
a village school for every four hundred ‘persona "—Missionaty Intelligencer, IX. 
pp. 183-93. 

Sir Thomas Munro estimated the children educated at public schools in the 
Madras Presidency as less than one in tAree—Elphinrtono's History of 
India, p. 20b, 
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period of well nigh ten centuries, there had been a steady stream of 
Chinese students towards India, towards her many seats of learning, 
where they could drink at the very fountains of the wisdom which 
they sought. From the time of the Arab conquest of Sind there 
came into India from the Muhammadan kingdoms of Western 
Asia streams of Arab and Persian scholars like Barzouhyah, 9 7 70 
Almuwaffak 97 7 1 and others to acquire proficiency in the Indian sciences, 
specially Medicine, 9 173 Astronomy 9773 and Music. 9774 Their pilgrimage 
to the Indian seats of learning is only a tribute paid by China, Arabia 
and Persia to the sovereignty of Indian thought, whose influence 
extended beyond the geographical boundaries of India to many foreign 
countries and thus built up" a Greater India beyond her northern 
mountains and southern seas. Thus her educational system, internally 
made her fit for a free and full self-expression while externally she 
■was enabled to impress her thought effectively upon her neighbours 
who turned to her as the home of the highest learning and 
culture in those days. 

j-7o p. C. Boy — History of Hindu Chemistry, Vol. I. Introduction, p. <6. 

Sr.;han’s Albernni, Preface, p. XXXII. a77 * Ibid., p. XXXT. 

»n r « We Dor's History of Indian Literature, p. 255 ; Mill’s History of India, Yol.II. p. 107. 
s Weber’s History of Indian Literature, p. 272. 
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India and Central Asia—Niranjuna Chakra 
bartT, 123fn , 402. 

India and China—P. C. Bag^hi, 368fn. 

India : What Can It Teach Us F—Max 
Muller. 3fu., 449fn., 450fn, 

Indian Antiquary, 187f«., UPfin., 366fn., 
449fn, 
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Indian Culture through the Ages, Vol. L— 
Venkateiwara, 96fn., 129fn., 339£n., 359fn., 
388fn., 393fn., 395fn., 402fn., 408fn., 409£n., 
428. 

Indian Palaeography—Buhler, 35£n., 36fn. 

Indian Pundits in the Land of Snow—S. C. 
Das, 37fn„ 350fn., 356£n , 366fn., 34Sfn., 
370fn., 371 fn., 373£n., 378fn., 3S0fn., 

381fn., 382fn., 128, 429fn 

Indian Teachers of Buddhist Universities — 
P. Bose, 350fn , 356fn., £66fn., 367£n., 
368fn., 373fn., 374£n. 375fn., 382fn. 

Indischo Studien—Wobor, 72£n., 181fn., 

184£n., 185fn., 202. 

Industrial Arts of India, The — Birdwood, 
213fn. 

Inscriptions, ISOfn, 195, 197fn., 203, 203fn., 
205fn., 216, 255, 259, 261, 276, 294, 298, 
299, 300, 301, 302, 30?, 325-31, 332, 335— 
339, 388, 393, 394, 397fn., 410, 411, 426, 
427, 429, 446. 

Inscriptions of A'foka— D. R Bhandarkar and 
S. N. Maznmdar, 29, 101fn., 109£n., 177fn., 
219fn., 394fn., 399fn. 

Institutes of NSrada—Jolly, ?07, 209, 209fn., 
210, 211, 212, ,34m , 429. 

Isa Upanijad, 27fn. 

I-Tsing 33, 39, 90, 154, 157, 157fn., 158, 
161, 163, 163, 164, 164fn., 165, 165fn., 
166, 166fn., 167fn„ 170, 174, 177, 178, 
179, 295, 340, 340fn„ 348fn., 350fn., 

351fn., 362, 362fn., 3C3fn., 364fn„ 365fn. 
366fn., 367fn., 369fn., 396, 403, 404,’ 

425fn., 426fn. 

J 

JakSla Upanisad, 16fn. 

Jaiinintya Upanisad, 183. 

3aimini’s POrva MlmSipja, 205fn., 225fn., 

226, 233. 

Jaira KalpusOtr.ig—Jacobi, 145, 145fn., 245, 
276. 
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jatakas—Cowell’s edition, 34, 35, 35, 30. 85, 
95, 119, 120, 130, 145, 146fn., 170, ISO, 
206, 206fn., 211, 212, 235, 256, 256fn., 
276, 308 fn., £09—13, 314-15, 323, 331, 385, 
386, 405fn., 406fn„ 413, 4l3fn., 429fn. 

J. B. R-. A. S., 392fn. 

J. B. T. S, 366fn., 371fn., 375in., 382fu., 
421fn., 425fn. 

J. R, A. S. B., 300fn., 309fn., 366fn , 370fn., 
371fn„ 372fn., 373fn., 379fn, 382fn., 

393fn. 

J. R, A. S., 169fn., 198fn., 293fn., 360fn., 
362fn., 365fn., 371fn. 
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KabyamTmarnsa, in the Goekwad Oriental 
Series, 249, 334-35, 405, 405fn., 428. 

Kadambarl, 26, 26fn., 282fn., 296-98, 318, 
320, 324, 324fn., 386fn., 393fn., 397, 407. 

Kamala Lectures, 1925—Annie Beasant, 62. 

Kamandakfya Nifcisara, 25, 83fn., 87, 220, 
282, 282fu., 285, 285fn, 286fn. 

Kamasutra of £rl Yatsyayana—K. Ranga- 
swaml Iyenger, 10, 95, ISO, 235—37, 
237—4b, 246, 247, 255, 256, 257, 258, 262, 
283fn., 292, 407fn., 408fn. 

Karpftramanjuri—Sten KonOw and Lanman, 
249, 262, 303, 318, 403. 

Kata Saqihita, 143fn. 

Katbaka Sarabita, 181, 264. 

Kathasaritsagara, edited by Penzer, 249, 259, 
289, 293, 315fn., 320, 321, 343, 388, 389, 
408fn. 

Kathopanisad, 10, 16, 21, 22, 27, 63, 77, 121, 
I28fn., 129, 140. 

Katyiiyana SarphiU, M. K. Dutt, 87, 89fn, 
107fn., 115fn.. 228, 433, 434, 434£n., 437fn. 
438, 439fn,, 411. 


Katyayana £rautasutra, 205fn. 

KausitakT Brahmana, 9, 21, 141fn., 183, 
230. 

Kausitaki Upani?ad, 65fn., 67, 69, 70fn., 
267, 267fn. 305fn. 

Kau^itaklsutra, 181, 185, 187. 

Kautilya, 14, 25, 33, 95, 103, 130fn., 132fn, 
143, 145, 146, 180fn., 187, 189,190,191, 
195, 199, 200, 202, 203, 212, 219, 220, 237, 
254, 255, 256, 257, 259, 261, 262, 277fn., 
278-81, 282,283, 285, 289, 290, 291, 292, 
305, 404, 408fn., 410, 414, 427, 42S, 437, 
439, 442, 443, 444, 445. 

Kona Upanisad, 77, 129, 230. 

Kharosthi Inscriptions in Chinese Turk^- 
sthan—A. M. Boyer, 2 Yols., 197fu. 

Kumarasambhava, 247. 

L 

L’ Itineraire d ’ Oukong, Journal Asir tique, 
1895, VI.— Levi and Chavannes, 352fn., 
418fn. 

Laghu Harita, 119. 

Lalita Yistara— R. L. Mitra, 35, 36, 232. 

Laiuaisra—Waddell, 366fn., 382fn. 

Lectures on the Hindu Philosophy—C. K. 
Tarkalankira (1st year), p. 127frj, 

Lectures on the Origin of Religion — Max 
Muller, 17fn., 74fn , 131fn. 

Liberty, 1930, 357fn. 

Life of Hiuen Tsang—B ill, 168fn., 169in., 
172fn., 178fn., 218fn., 325fn., 344fn., 

345fn,—352fu., 353fn, 359f n., 360 fn., 

361 fn, 362fn., 363fn., 36 ifn., 365f>i., 

306fn., 369 fn., 370fn., 395 fn., 418fn., 

419fn., 420, 424fn. t 425fn. 

Lokaprak^a —Quoted by Weber in InJischo 
Studien, 199, 202. 

Lnxor and its Temples—Blackman, l44fn, 
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Madras Ep. Report, 325fn., 326fn., 327fn., 
328fn., 329fn„ 331fn., 332fn., 335£n., 336fn., 
337fn., 338fn., 397fn , 400fn., 408fn., 410fn„ 
426fn., 427fn., 429, 446. 

AL.habharata—Kaliprasanna Ghesa (in 
Bengali) 6, 7, 10, 16, 24, 59, 63, 73, 

78, 82, S3, 85, 94, 96fn., 97, 98fn., lOlfn., 
102fn, 104fn., 105fn., 106fn.. 117, 118, 

121, 122, 128, 1S9, 193, 205fn., 214, 
219, 231, 246, 268fa, 273-75, 284,291, 
293, S03fn., 304, 304fn., 30S, 318, 

319—23, 391, 391fn., 393, 408fn. 410, 

412, 414, 416, 416fn., 417, 418, 432, 
433, 434, 434fn., 435fn„ 437fn., 438fn., 
440fn , 413, 444. 

MabimangalasGtra, (S. B. E. Vol. X), 175. 
Mahiiniraynna, 10. 

Alai : 5parinirvinasutta, 251 fn. 
MabSparinirva’iatantra, 228. 

ai.'i'triya Dyinkosa—Ketkar. llfn. 

Alabavagga—OHenburg in S. B. E. series, 
142fn, 150fn., 151fn., 152fn., 153fn., 

154fn., 155fn., 15Gfn., 158fn., 160fn., 161fn., 
195. 218, 308fn., 313fn. 

Alabavarp^a—Wilhelm Geiger, 253fn,, 276. 
MabftvSjya, 226, 262. 

Msitriynna Brabmana, 8, 9, 10. 

Maitriyana Upanisad—Max Muller, 22, 69, 
140, 267fn,, 304fn. 

AfaitriyanTya Sarphiti, 181, 230fn , 245fn. 

MajjhimeN'ikaya—Lord Giialmers, 251fn, 

252, SuOfn. 

AiMntfmidbavn, 343. 

Jkiluvikaginraitra—M. R. Kale, 118,122, 246, 
247, 407. 

Mantrapiitha, 29, 66fn., 94fn. 

Manu—M. N. Dint, 8,10, 25, 83, 53, 54, 55, 
56. 63, 69, 71, 73, 76, 79, 81, 82, S3, 85, 87, 
8bfn, 89lu., 90, 90fn., 91, 91fn, 92, 93, 


94, 94fn„ 95, 97, 97fn., 98fn,, 99, 99fn„ 
lOlfn., 102, 102fn., 103fn., 104fn., 105fn., 
106fn., 108fn., 109, 109fn., 110, llOfn., 
112, 112fn., 113, 113fn., 114fn., H5fn., 
116, 117fn., 118, 119fn., 125fn., 126fn„ 
129, lo7, 143, 143fn., 144, 180fn., 186, 
195fn., 201, 201fn., 211fn., 215, 233, 234, 
256fn., 276, 277, 304, 393, 405fn., 412, 414 
428, 432, 433, 433fn., 434, 435, 435fn. 
436fn., 437, 437fn., 438, 43Sfn., 439 

439fn., 440, 440fn., 441, 441£n., 442fn. 
443, 443fn., 444, 445. 

-Manual of Buddhism, A— Kern, 383fn., 384fn. 

Marco Polo, 194fn., 259, 449fn., 450fn. 

Matsya Purina, 277fn., 289. 

McCrindle: Alegasthenes and Arrian, 28, 
35, 75, 217fn , 234. 

Mediceval Hindu India—C. V. Vaidya, 
386fn., 394fn. 

Mediaeval Sinhalese Art—Coomaraswami, 
215fn. 

Meghadilta,—G. R. Mandirgikar, 247, 259. 

Milindi-Pafiba—Rhys Davids, 113fn., 119fn., 
161, 175, 175fn., 177, 195fn., 275fn., 288, 
294, 304fn., 305fn., 394fn , 405fn. 

Aftmamsi-daHana—8abara Swiml, 226, 227. 

Monoratba Purina, 250fn., 253fn. 

Mrohchakatika—Ryder, 294. 

Muhurta Martanda, 33. 

Mundakopanisad—Mar Muller, 10, 20, 21, 
22, 63, 65fn., 66fn, 78, 121, 142fn. 

Alysore Inscriptions—Rice, 330fn. 

N 

Nandi Purina, 217. 

Nadia Gazetteer, 1916, 333fn. 

Nirada, Institutes of—Jolly, 207, 209, 209fn., 
210, 211, 212, 234fn., 429. 

Nepal—Peroival Landon, 2 Vols., 418fn. 
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Nllakantha, Commentary of, 322fn, 

Nirukta, 49, 268. 

Nltisara of KSmandaka, 2S2, 285, 289, 291, 
412fn., 444fn., 445fn. 

Nlti^ataka of Bhartrhari, 432fn. 

Notes on Onkoug—Stein, 353, 354. 

Nyaya-mala-vistara—Madhabacharya, 226,227. 

0 

Ocean of Story—Tawney’s Eng. Trans., 
Penzer’s edition, 249, 259, 289, 293, 315fn., 
320, 321, 343, 388, 389, 408fn. 

Original Sanskrit Texts—Muir, 183fn., 
184fn., 230fn. 

Outline of Ancient Indian History and 
Civilisation— R. C. Maznmdar, 15fn. 

P 

Padmapurana, 292fn., 408fn. 

Pancharatra, 209, 

Paficliatantra, 133, 135, 175fn., 292, 293. 

Panchavimfo Brahmana, 143fn., 182, 268. 

PaninT, 13lfn„ 145fn., 226fn., 2G2fn., 308£n. 

Paramahamsa Upanisad, 140. 

Paramaras of Dhar and Malwa— Luard and 
Lele, 301 fn., 330, 399fn., 404fn., 423fn. 

Paru^ara Samhita— M. N. Datt, 55, 57, 60 
94fn., 320, 433fn., 434fn., 435, 43Gfn.’, 
437, 437fn., 440fn., 441, 414. 

Paraskara GrhyasQtra, 205fn., 224, 225fn. 

P5ri j a tarn anjnri —E. Hultzsch, 404. 

Patanjali, 226, 262. 

Petavattu, 28fn. 

Philosophy of the Upanisads—Deussen, 
22fn., 7ufn , 139fn., 262fn. 

Pra^na Upanisad, 17, 65fn., 69, 122fn., 

129fn., 142fn. 

Prati&khya cf the Rgveda—Max Muller, 
121, 126, 130. 

Priyadar^ikl—G. K. Nariman, 246, 248, 

prthiblr Ithihasa — I4hiri ? 84fn, 
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Questions of Milinda—Rhys Davids, ll3fn., 
119fn, 161, 175, 175fn., 177, 195fn. 

275fn., 288, 294, 304fn., 305fn., 394fn.| 
405fn. 

R 

Raghu bantam—K. M. Joglebar, 19fn., 33, 
85fn., 193, 247fn., 268, 282fn., 293, 296fn., 

316, 318, 323, 412, 413, 414, 415, 416fn. 

Rajanigbantu, 222. 

Rajasthan, Annals of — Tod, 305, 306fn, 

408fn. 

RSjatarangini— Stein, 34, 187, 193, 199, 202, 

203, 241fn., 250, 258, 259, 2>0, 276, : 99, 
299fn., 301fn., 302fn., 304fn., 305, 332fn., 

338, 353fn.,— 55fn., 396, 408fn., 410fn, 
411fn., 421, 422, 423, 432fn., 441fn. 

Ramacharita edited by Haraprosad bustri, 
371fn., 383fn. 

Ramayana—Kaliprasanna Ghoja (in 
Bengali), 53, 54, 76, 99fn., 106, 109, 

109fn„ 18tfn., 121, 146fn„ 180£n., 183, 

188, 231, 245, 262, 268, 269-273, 304fn., 
306fn., 308, 313, 315-19, 324fn., 40Sfn., 
416fn. 

Ratn&bali, 240, 248, 343, 407. 

Reports on the Vernacular Education in 
Bengal — William Adams, edited by 
«T. Long (1835-38), 47fn. 

Rgveda, 10, 48, 54, 85fn., 94fn, 130. 132, 

141, 182, 223, 223fn„ 228, 231fn., 256, 262, 

264. 

S 

Sambarta SamlutS—M. N, Dutt, 81, 84, 

85, 87, 90fn„ 91fn., 92fn., 93, 94, 94fu.’ 

95, 96,125fn„ 126fn. 



Sa^kliya SaipL'ta— M. N. Unit, 67, 72, hi, 
82,84,88, 89, 90fn., 91fn., 93, 94, 94£n., 
98£n., 99£n., 103fn., 106fn. 108fn. llOfn., 
lllfn., 112fn., 113, 113£n., 114fn., 116, 
134fn., 435. 

SSmkhy sly ana Aranyaka, 67fn., 70, 83, 84!n., 
106fn., lOSfn., 224. 

Samyutta Nik&ya, 252, 431fn. 

Sannyaaa Upanisad, 140. 

Sanskrit as a living language—Swam! 
Krsnavarna, 182fn. 

Sanskrit and Kanarese Inscriptions—Meet, 
397 in. 

£arangadhara, 222. 

felrtv-dlpika—PSrtba SSrathi Mi^ra, 227. 

£atapatha Brahmana—Julius Eggeling, 19, 
48, 49, 63, 65, 65fn., 67, 70, 78, 79£n., 81, 
82, S3, 94, 141fn., 142, 182£n., 183, 184, 
194fn. : 204£n., 230fn., 235, 268, 389. 

Science and Philosophy of Religion, The— 
Yivekananda, 17fn. 

Serindia, l'?Sfn. 

Sigalovada Sutta—-Eng. Trans., by 

F. Childers in Cor temporary Review, Feb., 
1876,158. 

Skandha PurSna, 222fn. 

Social Organisation in N. E. India in 
Buddha’s time Fick—(Eng. Trans., by S.K. 
Maitra), 186fn. 

South Indian Inscriptions—E. Haltzsch 
259fn., 261, 299£n„ 331 fn., 404fn., 

*11 fn. 

grBntasfttrft (of KitySyana), 184, 

gri Harsa of Kanauj— Pannikkar, 295fn. 
Studios in Indian History and Culture— 
N. N. Lr v, ?7fn. 

Studies in the Psychology of Sex— Havelock 
Ellis, 97fn, 



Studies in South Indian Jainism—R5mtv- 
swaml Ayyanger and B. C. Rao, 44fn., 
45fn. 

Subhasita, 19fu., 132. 

3ukranltisara—Benoy Kumar Sarkar, 26, 
64£n., 74fn., 104, 144fn„ 180fn., 182, 

183£n., 187fn., 191, 192, 197fn., 205fn., 
233, 284, 286—88, 290, 291, 292, 405, 

405fn., 412£n., 413£n., 432£n., 439fn., 443fn., 
444£n., 445£n. 

SuktimuktabalT, 249. 

SfltralankSra—“Nariman's Trans., 176fn. 
Sutranipata—Pharmaraja B&niS, (in Bengali), 
151fn., 154£n., 156, 156fn , 159, 253. 

Sunday Times, 1925, 65fn. 

Su^ruta samhitil, 28fn., 205fn., 216, 220, 221. 
Sveta^watara Upani?ad, 8, 15, 49, 39, 105, 
122fn., 140. 

Swapnavasabadatta, 248. 

Symbolism in Indian Art —Venkate^wara in 
Ruparn, April, 1927, 400fn. 

T 

Tabakat-i-Nlsari—Eng. Trans., by Major 
Raverty, 383fn. 

Taittirlya Aranyaka, 49, 85, 86fn., 95fn., 
96fn., 99£n., 142,143fn., 230. 

Taittirlya Br&hmana, 50, 75, 78, 90fn., 

93fn., 94£n., 95, 95fn., 98fn., 141!n., 227f*., 
231fn. 

Taittirlya Samhita-—A. B. Keith, 96fn., 99fn., 
141fn., 181, 230fn., 245fn. 

Taittirlya Upaniaad—Max Muller, 17, 21, 
54, 79, 91fn., 122fn., 123, 128fn., 129, 148, 
430. 

Talks to Teacher on Psychology—b6, 
Tamil Siudiei—M. Srlniv&sa Aiyanger, 333f v 
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Tlio Education of Man—Frcebel, 30. 

Therlgatha Commentary, 252 fn., 253fn., 254, 
254fn. 

The Science and Philosophy of Religion— 
Vivekananda, 17fn, 

Tibetan Grammar—Cosma de Koros, 382fn. 

Tribes and Castes of H. E. H. the Nizam’s 
Dominions—Syed Siraj El Hassan, 1920, 
Vol. I., 261fn. 

Travels of Fa-hsien—Giles, 340—42, 341fn., 
398fn. 

Travels of Marco Polo—Eng. Trans., by 
G. B. Parks, 194fn., 259fn., 450fn. 

Travels of Marco Polo—Yule and Cordier, 
259fn., 44<9fn., 450fn. 

Travels of Pietra delle Valle—Hakluyt 
Society’s Publication, 46fn. 

Travels of Yuan Chwang —Watters, 133fn., 
164fn., 177fn., 341fn., 344fn., 346fn., 

348 fn., 349fn., 358fn., 367fn., 390fn., 

395fn., 419fn., 430fn., 448fn. 

u 

Universities in Ancient India, 218fn., 382. 

U^ana Samhita— M. N. Dutt, 10, 64, 65, 71, 
76, 81, 82, 83, 85, 87, 88fn., 89fn., 90fn., 
93fn., 94fn., 95, 98fn., 99, 99fn., 105fn., 
106fn., 107, 107fn., 108fn., 109fn., 110, 
110fn., lllfn., 112, 112fn., 113fn., 114fn., 
115fn., 118, 127. 

Uttara-Rarua-Charita — Belvalkar, 109fn,, 132, 
282£n„ 315fn„ 316, 318, 404, 408, 416fn. 

Y 

V&jaeonTya Samhita, 119, 256. 

Vam^a Brahmana, 70. 

Va&stha Sarrihita—M. N. Dutt, 10, 24, 25, 
54, 55, 56, 68, 72. 76, 79, 81, 82fn., 87, 88, 
89, 90fn. 91fn., 92, 92fn., 94, 98fn., 
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108fn., 109fn., 110, llOfn., lllfn., 112fn., 
113fn., 114, 114fn, 115fn., 116fn., 143fn., 
211fn., 405fn., 414fn., 417, 432, 435, 435fn., 
436, 436fn., 440, 443fn. 

Vatsayana’s Kamasutra—K. Kangaswaml 
Iyengar, 10, 95, llOfn., 235—237, 237—45, 
246, 247, 255, 256, 257, 258, 262, 283fn.. 
292, 407fn., 408fn. 

Vayu Purana, 291, 292fn., 408fn. 

Yedic Index—Macdonell and Keith, 206fn., 
256fn. 

Vedische Studien—Pischol and Geldner, 
256fn. 

View of the Hindus, A—William Ward, 
193fn. 

Vikramankacharita—Bnliler, 301, 390fn, 

423fn. 

Vimanavatthu Commentary, 246-47. 

Vinaya-pitaka, 142fn,, 150, 211, 251fn. 

Vinaya Sanigraha—Quoted in Takekusu's 
I-Tsing, 155. 

Visnu Purana—H. Wilson, 33, 71. 

Visnu Samhita—M. N. Dutt, 10, 67fn., 68, 
69, C9fn., 72, 76, 79, 81, 84, 85, 86fn., 
87, 88,89,90, 90fn., 91fn., 93, 94, 94fn, 
95fn., 96, 98fn., 99fn., 101fn., 102,, 102fn., 
103fn., 104fn., 105fn., 106, 106fn., 107, 
108fn„ 109fn., lllfn., 112fn„ 113fn., 114fn., 
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126fn. 137, ISOfn., 197, 211fn., 393, 405fn., 
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Yi^wabharati Quarterly, 60fn., 205fn. 

ViiwakarmS Vrata—Ourugovinda BhattS- 
chlrya in PrativS, 1320 B. S., 215fn. 

Vyasa Samhita—M. N. Dutt, 24, 68, 72, 76, 
79, 81, 82, 84, 90fn., 91fn„ 92, 93, 94fn., 
95, 98fn., 99fn., 101,101fn„ 104fn., 105fn., 
115, 116, 118, 319, 434fn., 435, 435fn., 
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349£n., 358fn, 367fn., 390fn., 395fn., 

419fn., 430fn., 44Sfn. 

Women in Buddhist Literature—B. C. Law, 
252fn. 
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YSjuabSUkya Parnhita, — M. N. Dntt, 10, 22, 
55, 57, 64, 71, 73, 76, 81, 82, 83, 

90£n., 91fn., 92fn., 93, 94£n., 95, 98fn., 

99fn., 107, lOSfn., 109fn., 110fn„ lllfn , 
112. 112fn., 113£n., 114fn„ 116fu., 118fn., 
144fn., ISOfn., 205 fn., 208, 277, 284, 

410, 429, 433, 433fn., 434, 434fn, 435, 
440, 441fn., 442fn., 443, 445. 



Yajurveda, 29, 48, 49, 204fn., 223fn. 

Yama Sainhita—M. N. Dntt, 112fn. 440. 

Yaska, 49, 50, 51, 94,130, 132fn. 182. 

Yoga system of Patanjali—Eng. Trans., by 
James Houghton Woods, 140. 

Yoga VaSijtha, 406. 

Yuan Chwang—Watters, 133fn., 164£n., 
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Index 1(b) Sources with the subjects, 

A 


Agm Purana on Vrksayurveda 220; on the 
education of the prince 277 fn. 

Aini-Akbarl on Hindu Sanskrit education 
45-46 ; on Benares as a seat of learning 
386 ; on Ujjain as a home of Hindu 
sciences 387. 

Aitareya Aranyaka on the necessity of 
Upanayana 68 ; on tending the teacher’s 
house 83 ; on the dress of the student 
90 fn. ; on the food of the student 93 fn. ; 
on teaching as a compulsory duty of all 
Snatakas 123. 

Aitnroya Brahmana on residence in the 
teacher’s house 78 ; on femalo education 
230. 

Aitareya Upanisad on female education 233. 

Aitisayana on the right of women to Vedic 
study 232. 

Aiberuni on teaching the Veda as the 
monopoly of the Brahmin 117 ; on Benares 
as the home of Hindu sciences 386 ; on 
Anandapala’s patronage of grammatical 
learning 424. 

Amarako^a on tho meaning of a matha 335. 

Angiras Saniliita on teaching as not reverting 
to the £udra 117. 

Anguttara Nikaya on female education 235 ; 
on the education of Dhammadinna 253 fn. ; 
on the education of Patacarl 254 fn. 

Antagado Dasao on the home education of 
Prince Gautama 29 fn. ; on the education 
of Prince Gautama 275. 

AnugTta on recular music as forbidden even 
to the family man 97. 

Apastamva Sarnbit'i on the mystic siguifi- 
canco attached to the number o ( : years at 
and the particular seasons in which initia¬ 
tion 8 hoi:Id take place 73 ; on the period 


of studentship 74 ; on begging alms for 
the teacher 81 ; on respect to teacher 101 
fn. ; on the teacher’s duties to the student 
142-43 ; on discipline in Brahminicnl 
schools 144 ; on the circumstances under 
which the pupil can desert his teacher 145 
fn. ; on royal enforcement of caste duties 
180 fn. ; on tho £Sdra3 right to Yedic 
liturgy 204 fn. ; on the Nisada’s right to 
Yedic liturgy 205 fn. ; on the right of 
women to utter the sacred Mantras 225. 

Aruneya Upanisad on Sannyasa as a means of 
attaining self-knowledge 140. 

Asahaya on the right of women to Yedic 
studies 234. 

A^wagho^a on the education of the prince 
288 ; on recitation of Epics 393. 

A^watayana £rauta sQtra on female education 
223, 224. 

A^watayana Gfkyasutra on female education 
230 fn. 

Atharvaveda on initiation 65 ; on residence :n 
the teacher’s house 78 ; on begging alms 
for the teacher 81 ; on mental and moral 
discipline on the part of the student 98 fn. ; 
on the Sudra’s right to Yedic liturgy 204 
fn. ; on femalo education 223; on the 
education of the prince 264. 

Atri Sainhita on respect to teacher 103 fn. ; 
on teaching the Yeda as the monopoly of 
the Brahmin 116, 117 ; on the importance 
of character 25 ; on knowledge and not 
descent as making a Brahmin 181 fn. ; or: 
royal patronage of only learned men 417 '• 
on the superiority of Yedic learning 434 
fn.; on the importance of the gift of Vedic 
learning 434 fn. ; on Yedic learning as 
tlio compulsory duty of all Brahrains 436 ; 
on disrespect to unlearned Brahmins 437 


on the prohibition of gifts to 
unlearned Brahmins 437, 438 ; on respect 
to the learned 440 ; on the special privileges 
of the learned 442 fn. ; on the special privi¬ 
leges of students 443. 

Atthaiilini on the relative position of an 
apprentice to a master wood-wright 
212 fn. 

Avadana^ataka on Buddhist methodology 
with regard to moral instruction 176 ; on 
the drama as an agency of education 403. 

Avijhana-^akuiitalam on royal observance 
of discipline in the school-compound 99 fn.; 
on exemption of hermit-teachers from 
taxation 414 ; on Dusmanta’s visit to the 
hermitage of Kanva 4L6 fn. , on fema’e 
education 247. 

B 

BSdarSyana on female education 233. - 

Bandh&yana on the growth of specialised 
learning 54 ; on the composition of a 
Parisacl 56-57 ; on the period of student- 
fc iip 73 ; on ftpaddharma 211 fn, ; on 
theatrical shows 405 fn. 

Beasaut, Annie on the forest hermitages as 
seats of learning 61-62. 

Bhagabad GUSt on tlio performance of one’s 
caste duties 5-6 ; on the elasticity of the 
caste system 7 ; on adhikar&bada 17 ; on 
overeating 92 j on suiting matter and 
motliod to the nature and neods of the 
pupil 134-35 ; on method of teaching 
through bad a and sarp bada 175. 

PhatThari see under Vatrhari. 

Bhftgabad Purina on the right of females to 
study 234; on the education of Kr$na 
tni Balarama 289 ; on the scope of Virtta 
291. 

JBh$vaprakS4a on the place of Botany in 
Hindu Medical education 211, 222. 


<SL 

Bhikkum Patimokkha on the organisation of 
the BhikkhunI sarngha 251 fn. 

Bikramankacharita on the education of king 
Harsa of Kashmere 301 ; on patronage of 
learning by king Harsa of Kashmere 
423 fn. 

Brhadaranyaka Upanisada on the qualities to 
be possessed by a pupil before he can be 
taught the highest knowledge 9 fn. ; on 
adhikarabada 10 fn. ; on paravidya 21 fn. ; 
21-22 ; on the Panchala Parisad 56 j on 
the admission of a student 66 ; on the 
necessity of Upanayana 69 ; on instruction 
without Upanayana 70 ; on life-long 
studentship 75 fn., 77 fn., 78 fn. ; on 
residence in the teacher’s house 79 ; on the 
importance of teaching by example and 
not by precept only 122 fn. ; on teaching 
through questions and answers 128 fn. ; 
on cases of learning kept secret and 
revealed only to special persons 143 fn. ; 
on female education 229-30 ; on the 
education of the prince 264, 267 fn., 267, 
304 ; on wandering students 389 ; on state 
help fer the cultivation of knowledge 410 ; 
on King Jo.naka’s patronage of learning 
417. 

Brhaspati Samhita on the apprentice system 
208 ; on the prohibition of gifts to the 
unlearned 43S ; on gifts to the learned as 
t^e eternal gift 441 j on the royal enforce¬ 
ment of the terms of contract between a 
master-craftsman and his apprentice 429 ; 
on the importance of Yedic learning 434, 

c 

Chandogya Brahmana on adhikarabada 8 fn. 

Chandogya Upanisada on adikarabada 9 fn., 

10 ; on the high ideal of ancient Hindu 
education ; on paravidya 20, 21 ; on 

Indra’e pupilage 69 ; on twelve years 



studentship for learning all the Vedas 
74 fn. ; on studentship extending to 101 
years 75 fn. ; on life-long studentship 
77 fn. ; on the importance of a teacher in 
education 63 ; on the admission of a 
studont 65 fn., 66 fn., 68 fn. ; on the 
necessity of Upanayana 68-69 ; on instruc¬ 
tion without Upanayana 70 ; on father 
instructing his own son 70 fn. ; on the 
age for beginning Vedic studies 71 fn. ; 
on residence in the teacher’s house 79 ; on 
begging alms by the student 80; on 
tending the sacred fire by the student 82 ; 
on tending the teacher’s house 83 ; on 
serving the teacher 84 fn. ; on teaching by 
example and not by precept only 121-22 ; 
on teaching through questions and 
answers 128 fn. ; on the education of the 
prince 267, 26S fn. ; on brahmabada 391 ; 
on state help for the cultivation of 
knowledge 410. 

Charaka Samhita on the age elementary 
education 33 ; on the training of nurses 
218-19 ; on the place of Botany in Hindu 
Medical examination 221, 222. 

Chu-fan chi on devadasls 259. 

D 

Daksa Samhita on the classes of students 
according to the length of their student¬ 
ship 75 ; on the proper grasp of the 
subjects taught 127 ; on female education 
228; on the meaning of brahmayajnrv 
433 fn. ; on the honseholder’6 duty of 
studying the Vedas 435, 435 fn. ; on the 
superiority of the gift to the learned 
441 ; on the privileges of the learned 
442. 

Dasakumaracharita on the education of 
prostitutes 258-59; on Dapdaniti as a 
subject of royal study 289. 


Dovlpurana on the scop© of Vartta 291. 

Dhammapada Commentary on the duties of 
household women 235 ; on a learned 
female slave 254-55. 

Dhammapadatthakatha on Taxila as a seat 
of learning 30S. 

Dhanwantari-nighantu on the place of 
Botany in Hindu Medical education 221. 

Dialogues of the Buddha on teaching 
through questions and answers 175, 175 fn. 

Dighanikaya on Nalanda 360 fn. 

Divyabadana on the solemn and silent 
surroundings of the mother as laying the 
foundations of the spiritual training of 
the child to be born 28 fn. on school-room, 
pencils etc. 36 ; on female education 454. 

DwTpavam^a on female education 253 fn., 
254 fn. 

F 

Fa-hsion on elementary education in Buddhist 
monasteries 38-39; on Buddhist monas¬ 
teries 38-39 ; 340-41 ; on Nalanda 357; 
on Buddhist agencies of education 398. 

Froebel on the aim of education 17 ; on the 
formation of character as the chief concern 
in education 24 ; on teaching through 
parables and stories 134. 

G 

Gautama on adhikarabSda 10 fn. ; on the 
composition of a Parisada 56 ; on the a~e 
for commencing Vedic studies 71; on 
the period of studentship 73; on tending 
the Bacred fire by the student 82; on 
bogging alms for the teacher 81 fn. . 
on serving the teacher 84; on prayer by 
the student 86; cn the dress of the 
student 90 fn.; on the food of the student 
91 fn.; 92, 92 fn.; 93 fn.; 94 fn.; on 
the sleep of the student 94; on mental 


and moral discipline on the part of the 
student 98 Td., 99 fn., 99 ; on respect to 
the teacher 101, 101 fn, 102 fn., 103, 

104 fn., 105 fn.; on the annual term 106 ; 
on the length of the annual term 108; 
on the days of non-study 108 fn. 109 fn., 
110, 111 fn.. 112 fn.; on the occasions of 
non-study 113 fn., 114 fn., 115 fn.; on 
non-brahmin teachers 117 ; on the method 
of teaching 125 fn; on school discipline 
144; on the royal enforcement of caste- 
duties 180 fn. ; on the right of the 
budras to Yedic liturgy 205 fn.; on the 
apprentice system 209; on apaddharma 
211 fn. ;* on guilds 206 fn. ; on the 

education of the prince 277 ; on the 

importance of learning 432 ; on tho royal 

enforcement- of the terms of the contract 
between a master craftsman and his 
apprentice 429. 

Gopatha Brahmana on mental and moral 
discipline on the part of the student 
97-98. 

Govila Grhysutra on the right of the ^fidras 
to utter T "edic mantras 205 fn.; on 

female education 224, 224 fn., 225, 226; 
on the right of females to utter Yedic 
mantras 221, 224 fn. 

H 

llarHa Samhita on adhikfuabatla 10 fn.; 
on parividya 22; on residence in the 
teacher’s house 79, on begging alms for 
the teacher 81; on tending the sacred 
6ro by the student 82; on tending tho 
teacher’s house 83 ; on serving the teacher 
84; op the dress of the student 90 fn. ; 
on the food of the student 90 fn., 91 fn , 
92, 92 fn.; on the sleep of the student 
94; on the student’s vow of ocntinence 
95; on the mental and moral discipline 


of the student 9S fn., 99 fn. ; on days of 
non-study 108, 109, 112 fn. ; on occasions 
of non-study 114 fn. ; on teaching tho 
Yedas as the monopoly cf the Brahmin 
116 ; on the education of the prince 277 ; 
on Yedic learning as the compulsory duty 
of all Brahmins 436 ; on the demerit of 
making gifts to unlearned Brahmins 438. 

Harlta on the significance of initiation 
68 ; on the right of females to studentship 
and to utter the Yedicmantras 227. 

Hala’s Anthology on female education 247. 

Havelock Ellis on the vice of homo-sexuality 
97. 

Har?acharita on Yedic schools and special 
schools 55, 55 fn.; on the hermitage of 
Divakaramitra 172-74 ; on the military 
training of King Harsa of Kanauj 193; 
on the military training of Prince 
Kumaragupta of Malwa 193; on female 
education 246, 248; on the education of 
the prince 276, 295 fn., 296 fn.; cn tho 
hermitage of Yairabacharya 323-24 ; on 
the recitation of the Yayu Parana 393 ; 
on Logic Society 407 ; on Puspabhute’s 
visit to Yairabacharya’s hermitage 416 ; 
on Harsa’s patronage of learning 419. 

JJemadri on female education 228. 

Hitopadofe on the development theory of 
educatian 18 fn.; on storms and fables 
as the vehicle of moral instruction 133; 
on teaching based on the modern principle 
of suiting matter ani method to the 
nature and needs of tho pupil 135. 

Hiuon Tsang on the age for elementary 
instructions 33 ; on the method of teaching 
in Brahminical institutions 133 ; on the 
course of studies in Buddhist monasteries 
168-69; on the curriculum of studies at 
Nalambl 168-69; on the hermitage of 
Jayasena 171-72, 325 ; on the number 
of students and teachers at Nalanda 3C6, 
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168-69, on medical edncation at Nalanda 
168, 218; on the method of admission to 
Nalanda 157 ; on the method of teaching 

D 

at Nalanda 178, 179 ; on military education 
193 ; on the oducation oE Rajya^ri 248; 
on Taxila 308; on a hermitage west of 
Lahore 325 ; on Saiva Mathas 335; 
on Jaina monasteries 339; on Buddhist 
monasteries 341, 34449; on Sri Parvata 
monastery 342, 34344; on the Mahabodhi 
monastery 349; on the date of Nalanda 
359; on the name of Nalanda 359-60; 
on the buildings of Nalanda 360-61; 
361, 363; on the endowments to Nalanda 
363-64 ; on the foreign visitors to Nalanda 
369 ; on the office-bearers of Nalanda 365 ; 
on the eminent teachers at Nalanda 
366-69; on ascetic teachers 390 ; on 
religious tournaments 395, 396 ; on Anoka’s 
patronage of learning 41S; on Harsa’s 
patronage of learning 419 ; on royal 
patronage of learning 418-20 ; on royal 
endowments to seats of learning 424-25 ; 
on the type of men turned out by the 
Ancient Indian educational svstem 418 
449. 

I 

I-Tsing on secular education in Buddhist 
monasteries 39; on Hindu vs. Buddhist 
educational system 163-65 ; on the age for 
elementary education 33; on the life of 
discipline to be led by the &ramanera 
154; on the classes of Buddhist teachers 
and the qualification required of them 
157-58; on the teacher’s duties to the 
student 161, 102-63 ; on the curriculum 
of studies in Buddhist monasteries 165-68, 
170; on the Buddhist method of teaching 
174, 177, 178, 179; on Harsa as a poet 
295; on Buddhist monasteries 349-52; 


on the Mrgadaba monastery 340; on the 
Mahabodhi monastery 349-50; cn the 
name of Nalanda 360 ; on the buildings 
of Nalanda 362, 363 ; on the members of 
students at Nalanda 366 ; on the foreign 
visitors to Nalanda 369-70 ; on the course 
of studies at Nalanda 4041; 166-70; on 
the method of teaching at Nalanda 178, 
179 ; on the office-bearers of Nalanda 365 ; 
on the eminent teachers at Nalanda 367 ; 
on religious tournaments 396 ; on the 
staging of dramas 403-04; on royal 
endowments to seats of learning 425 ; on 
the management of endowments to the 
seats of learning 425-26. 

J 

Jabala Upanisada on the four stages of life 
16 fn. 

Jagannatha on female education 234. 

Jaiminiya Upanisada on a royal seer 183. 

Jaiminfs Purvamimamsa on the right of the 
Sudras to utter mantras 205 fn. ; on right 
of females to utter the Vedic mantra j und 
to study the Vedas 225, 226-27, 233. 

Jaina Kalpasutra on rebellious students 145 ; 
on the sixty-four female accomplishments 
234 ; on the education of Mahavlra 276. 

James on the significance of prayors by the 
Hindu student 86. 

Jatakas on various and widespread uses of 
writing 34 ; on elementary schools 35 ; on 
wooden writing board and wooden pen 36 ; 
on day-scholars at Taxila 80 ; on a cock 
that crowed betimes and roused the 
students to their studies 85 ; on married 
students 95 ; on tuition fee 119, 120 ; on 
the monitorial system 136-37 ; on disciplo 
in Brabminical institutions 14445 ; on the 
organisation of craft guilds 206, 211, 212 ; 
on the education of the prince 276 ; on 
numerous educational institutions 170-71 
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314-15, 323 ; on Tuxila. as a seat of 
learning 308, 300, 310, 311, 312, 313, 314 ; 
on hermitages 323 ; on messes for students 
315, 331 ; on Benares as a seat of learning 
3S5-86 ; on royal grant of scholarships to 
students for studies abroad 413, 312, 120 ; 
on punishment of royal pupils 144-45 ; on 
Br&hmana students learning the arts 186 ; 
on weaving as a domestic occupation for 
women 235 ; on dancing girls 256, 256 fn. ; 
on travel after finishing education 405-06 ; 
on the status of a king before his teacher 
429, 429 fn. 

K 

KatbJlaaritsflgara on female education 249-50; 
on the education of prostitutes 259; on 
prince s difhculty in mastering the intrica¬ 
cies of grammar 289; on the plan of 
t^ing fables and stories as vehicles for 
toachiug political wisdom 293; on the 
hermitage of ValmikT 315; on the 

hermitage of Badarika 320; on the 

hermitage of R?yo$rnga 321 ; on the 
hermitage of Kanva 321; on Sriparvata 
343; on Paithan as a school of Hindu 
sciences 388 ; on wandering students 389 ; 
on s*ory-tellers 408 fn. 

Kathft Samhita on cases of learning kept 
secret and revealed only to special persons 
143 fn. 

Kathopani*fti on the importance of a teacher 
in education 63; on the four stages of life 
77; on the qualifications required of a 
teacher 121 ; on the prerequisites of a 
pupil before ho is taught the highest 
knowledge 10 fn.; on the high ideal of 
Hind a education 16 fn., 27 fn.; on 
pardvulyJ 21; on the complementary 
character of parft and aparS vidyS 22; 
on teaching through question# and answers 


12S fn.; on teaching through apt stories 
129 fn.; on the first beginning of Yoga 
system 140. 

Karpuramanjuil on the military education 
of females 262; on the hermitage of 
Agastya 318 ; on picture gallery 408. 

Kabyamlmanisa on female education 249 ; 
on literary examinations 331-35, 428 ; on 
travel as an agency of education 405. 

Kadarabar on the importance of character 
25 ; on the importance of physical exercise 
for princes 296 ; on the education of the 
prince 296-98 ; on the curriculum of royal 
studies 297 ; on royal tutors 296 ; on the 
hermitage of Agastya 318; on the 
hermitage of Badarika 320 ; on the hermi¬ 
tage of Jabali 324-25; on Ujjain as a 
seat of learning 3S6; on recitation of 
^astras (Mahabharata) 393; on literary 
societies 407 ; on the theory of impressions 
282 fn. on the recitation of $astras in the 
temple 397. 

Kamandaklya NitTsara on the restraint of 
the senses as the sole aim of all sciences 
25 fn.; on serving the teacher 83 fn.; 
on three baths a day by the student 87 ; 
on the seven stops in the realisation of the 
meaning of a truth 128 ; or the importance 
of Dandaniti as a subject of royal study 
282 ; on the education of the prince 285-86 ; 
on Artha'fistra as the favourite learning 
of kings 289; on royal grant of stipends 
to learnc ! Brahmins 412; on learning as a 
consideration in the selection of the 
Hign-Priest 444, minister, 444, ambassador, 
445, ministerial officer 415 and government 
servant 445 ; on Yrksiyurveda 220. 

Katyayana Sarah itt on the student’s bath 
87 fn.; on the student’s dress 89; on 
the Annual Term 107 fn.; on days of 
non-study of the Upanisads 115 fn.; on 
the apprentice system 208; on female 


education 228 ; on the superiority of Vedic 
learning 433, 431* ; on the importance 
of the gift of Yedic learning 43-1; on no 
gifts to unlearned Brahmins 437 fn., 438; 
on the sanctity of the sight of the learned 
man 441; on the superiority of a learned 
man 439 fn. 

Katyayana Srautasutra on the absence of 
the right of Stldras to Yedic study and 
liturgy 205 fn. 

Kathaka Sarnhita on learning and not 
descent making a brahmana 181; on the 
education of the prince 264. 

Kenopanisad on the four stages of life 77 ; 
on teaching through questions and answers 
129 ; on parables as the vehicle of instruc¬ 
tion 129; on female education 230. 

KauditakI Sutra on unbroken descent in a 
brahmana line yet an ideal 181; on the 
similarity of aims, pursuits and manner 
of living of the brahmanas 185; on 
militaTy profession as an occupation of the 
brahmin 187. 

KauSitakT Upanisad on the sacred thread 67 ; 
on the necessity of Upanayana 69; on 
father instructing his own son 70 fn.; 
on instruction from father as well as from 
other teachers 70 fn.; cn the education of 
the prince 267, 267 fn.; on adhikarabada 
9 fn. ; on the offering of sacrificial fire 
as the recognised method of admission as 
a pupil 65 fn.; on teaching as the monopoly 
of the Brahmin 805 fn. 

KauSitaki Brahmana on debates and disputa¬ 
tions 141 fn.; on the teacher’s power to 
confer ir^eyam or b rah min hood on the 
student 183; on female education 230. 

Kautilya on the six Yodangas 14 fn. ; on 
the restraint of the senses as the sole aim 
of all the sciences 25 ; on married students 
studying abroad 95 ; on respect to teacher 
103, 103 fn. ; on tho student’s property 

60 


going on their death to their preceptors 
104 fn.; on the oral method or teaching 
129; on the teacher’s duties to the 
student 143, 145 ; on the age for 

elementary education 33 ; on military 
education 189-91 ; on commercial education 
195-201; on royal punishment of both 
teacher and pupil if they sue each other 
146 ; on royal enforcement of caste duties 
180 fn.; on Yai^yas and 3udras embracing 
the military profession 187; on bill of 
exchange 202, on training in agriculture 
etc. 204; on apprentices 212 ; on elephant 
doctors 219 ; cn training in Yrksayurveda 
204, 220 ; on spinning by females 237 ; on 
the education of female slaves 254; on 
the education of actresses 255; on the 
education of prostitutes 256, 257, 261-62 ; 
on the education of sons of prostitutes 
257 ; cn the military education of females 
262; on the education of tho prince 
278 85 ; on the necessity and importance 
of royal training 278-80; 282-83; on the 
curriculum of royal studies 280-83; on 
the supreme importance of Dandanlti as a 
subject of royal study 281; on the scopo of 
Anviksiki 277 fn.; on the age at which 
the prince shall begin his studies 2S3. 
on the length of the course of royal studies 
284 ; on hours of royal study 285 : on tho 
military education of tho prince 284 ; on 
royal tutors 305 ; on Brahmins as royal 
tutors 305; on quarters for the royal 
tutors 305 ; on the pay of royal tutors 
305 ; on theatrical shows 494; cn story¬ 
tellers 498 fn,; on royal grant of Chfttta- 
vrtti to Brahmins 410-11; on royal grant 
of stipends to learned men and teachers 
412 , on the exemption of learned Brahmins 
from taxation 414 ; on state provision for 
the caro and education of orphans 427 ; 
on state proviiion for the training of spie* 
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427-2? ; on the inferior status of unlearned 
Brahmins 437 ; on respect to the learned 
439; on greater respect to the snataka 
than to the king 441 ; on the special 
privileges of the learned 442 ; cn the 
special privileges of the student 442 ; on 
learning as a consideration in the selection 
of the High Priest 443-44, an ambassador 
445 and of superintendents of the depart¬ 
ments of the state 445. 

L 

Laghn Harita on the pupil’s debt to the 
teacher 119. 

Lalicavistara on elementary education 35; 
on wooden writing board 36; on female 
education 232. 

LatySyana £iauta sQtra on the right of 
females to utter Yedic mantras 225 ; on 
female education 226. 

Lecky on the cathedrals of Mediaeval Europe 
as soak of learning 59. 

Lokaprakfcta on commercial correspondence 

202 . 

M 

Mah&bharata on the elasticity of the caste 
system 6, 7 cn adhikSrahad 10 fn. ; on 
tho three fold debt of a man 16 fn ; on the 
development of character as the aim of 
education 24 on the importance of a 
teacher in education 63 , on the period of 
studentship 73-7 4; 78; on the student’s 
tending tho sacred fire 82 ; on tending the 
teacher’s house 83; on prayer by the 
student 85 ; on the evil effects of sleep in 
day time 94 ; on the significance of the 
vow of coutinonce 96 fn. j on the privations 
to which the students wore inured 97 ; on 
mental and moral discipline on the part of 
the student 98 fn.; on respect to teacher 


< 81 . 

101 fn., 102 fn., 104 fn., 105 fn.. 106 fn. ; 
on teaching as not reverting to the 
Ksbatriya 117 ; on non-acceptance of 
tuition fee 118; on teaching as an inde¬ 
pendent art 122; on female education 
231-32, 248 ; on the education of a prince 
273-75; on the attainments of some 
celebrated teachers 121 ; on teaching 
through questions and answers 128; on 
the right of Sudras to Yedic study 205 fn. ; 
on Vi^wakarman as the Lord of Arts 214 ; 
on works relating to horses and elephants 
219 ; on tutors to princesses 246 ; on the 
military education of princes 2GS-69, 
273-75 ; on the education of princes 268-69, 
273-75, 284; on the scope of Yartta 291 ; 
on tutors of princes 303 ; on teaching the 
princes as the monopoly of the Brahmin 
304; on military education 189, 268-69 ; 
on female education 231-32, 246; on 
Taxila as a seat of learning 308; on 
the hermitage of Yaiistha 317, Agastya 
318, Yyasa 319, Yi*bnu at Badarika 320, 
Deva^arma 320, ^ainlka 320, CJddalaka 

320, Yi^wamitra 320, 321, Baka 320, 
Subrata 320, £aradbSna 320, Chyabana 320, 
Svetaketu 320, SthQla^fra 320, Raivya 321, 
Ka^yapa 32', Rspairnga 321, Kaksasena 

321, Kenya 321, Yabakrta 321, Bai^rabana 
321, Brsaparba 321, Astirsena 321 ; on the 
hermitages on the banks of the Bhogabatl 

321, the Godavari 321, Benwii 321. the 
BhagTrathi 321, the Payo^ni 321 and the 
Vi^wamitra river 321 ; on the hermitage 
in the TSTaimisa forest 322, KAiuyaka forest 

322, and near Kuruk'hetra 322-23; on 
brahmabfula .891; on tho recitation of the 
Mahabh&rata at a £r4ddha 393; on story¬ 
tellers 408 fu.; on royal help to studonts 
in the shape of construction of houses 
for them 410; on royal grant of stipends 
to learned 412; on royal help to 
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students in paying the guru daksliina 
414; on respect to the learned shown by 
the king 416 ; on royal patronage of only 
learned men 417 ; on Yudhisthir’s patro¬ 
nage of learning 418; on the importance 
of learning 432, 433; on the importance 
of Yedic learning 434 fn. ; on the impor¬ 
tance of the gift of Yedic learning 434; 
on the house-holder’s duty of studying the 
Yeda 431; on the Yanaprasthin’s duty 
of studying the Yeda 435 ; on no gifts 
to unlearned Brahmins 437 ; on the lower 
status of unlearned Brahmins 438 fn. ; 
on learning as a consideration in the 
selection of a bridegroom 443, and a 
minister 444; on greater respect to a 
Snataku than to a king 440 fn. 

Mahamangala sutra on oral teaching 175. 

Mahaparinirvanasutra on the admission of 
Mahaprajapati into the Buddhist samgha 
251 fn. 

Mahaparinirvanatantra on female education 
227. 

Mahavagga on the selection and admission 
of students into the Buddhist monastery 
150-54; on the period of probation of a 
Buddhist monk 1 j 3 fn. ; on the disciplined 
life to be led by a Buddhist monk 155-56 ; 
on the relation between the Buddhist 
teacher and his pupil 158-161, 161-62; on 
commercial education 195 ; on the qualities 
of a good nurse 218 ; on examination in 
Medicine 142 fn.; on Taxila as a centre 
of teaching 3ilpas and medicine 308, 313, 

MabavamSa on female education 2o3 fn.; on 
the education of the prince 276. 

Mahavasya of PatanjalT on female education 
226 ; on the cultivation of aesthetic sense 
by women 256 ; on the military education 
of females 262. 

Maitrayana Brahmana on ndhikarabad 8, 9, 
10 fn. 

MaitrayanTya SarphitS on knowledge and not 



descent making’ a brahmana 181; on female 
education 230 fn., 245 fn. 

MaitrayanTya Upanisad on the mutual 
dependence of paravidya and aparavidya 
22 ; on initiation 69 ; on Yoga 140 ; on the 
education of King Brhaddratha 267 fn. ; 
on Brahmin teachers of princes 304 fn. 

Majjhima Nikaya on female education 
251 fn, 252 fn. ; on Nalanda 360 fn. 

MalatTmadhava on SrTparvata 343. 

Malavikagnimitra an non-acceptance of tuition 
fee IIS; on teaching as an independent 
art 122-23 ; on female education 246, 247 ; 
on hall of painting 407. 

Mantrapatha on the prohibition of sloep 
in day-time 66 fn., 94 fn. ; on the home 
e lucation of the child 29 fn. 

Manu SamhTta on adhikarabad 8, 10; on the 
importance of character 25; on the age 
for beginning studies 33 fn.; on the 
composition of a Parisad 54, 56 ; on the 
Parisad as a judicial assembly 55 ; on the 
selection of students 64; on the necessity 
of Ppanayana 69 ; on the age for beginning 
Yodic studies 71 ; on the period of 
studentship 73; on residence in the 
teacher’s house 79; on begging alms for 
the teacher 81; on tending the sacred 
fire by the c tudent 82; on tending the 
teacher’s house 83 ; on serving the teacher 

83; on early rising on the part of the 
student 84 fn., 85 in.; on prayer by the 
student 85 ; on daily bath by the student 
87; on the dress of the student 87 fn,, 
88 fn., 89 fn., 89, 90, 90 fn, ; on the food 
of the student 91, 91 fn., 92, 92 f’93, 
93 fn., 94 fn.; on the sleep of tho 
student 94; on tho penance for sleeping 
in day time 94; on the student’s vow of 
continence 95, 95 fn.; on casting seed by 
unnatural means 95 fn.; on the penance 
for uniidentional evacuation of semen 


MIN/Sr/Jy 



C ) fn. ; on counteracting sexual inclinations 
and the premature awakening of the 
sexual impulse 97 ; on mental and moral 
discipline on the part c£ the student 
08 fn., 99 fn., 99; on respect to teacher 
101 fn., 102, 102 fn., 103 fn., 104 fn., 
105 fn., 106 fn. ; on days of non-study 10S 
fn., 109 fn, 109, 110 fn., 112 fn., 115 fn.; 
on occasions of non study 113 fn., 113, 114 
fn., 115 fn.; on tho definition of an acharya 
116, ard an TJpadhyaya 116 ; on teaching 
the Veda as the monopoly of the Brahmin 
116 ; on teaching the Manu Samhita as 
the monopoly of the Brahmin 116-17 ; on 
teaching imparted by non-Brahmins in 
times of distress 117 ; on non-acceptance 
of tuition fee 118, 119 fn. ; on the method 
of teaching 125 fn., 126 fn., 129 ; on the 
teacher’s duties to the student 143; on 
discipline in Brahminical institutions 
143-44 3 on the monitorial system 137; 
on commercial education 201, 203; on 
female education 233,234,236-37; on the 
education of the prince 276, 277, 304 fn. ; 
on recitation of Astras at a ^raddha 393 ; 
on royal grant of stipends to learned 
Brahmins 412 ; on the exemption of learned 
Brahmins fiom taxation 414; on the 
reasons for the exemption of learned Brah¬ 
mins irom taxation 414 ; on the importance 
of learning 432, 433 ; on the importance of 
Yedic learning 483, 434; on the house¬ 
holder’s dory of studying the Vedas 435 ; 
cn the 'V5f ia prasthin’8 duty of studying 
the Vedas 433 ; on the low status of 
unlearned Brahmins 436 fn., 437 ; on no 
gifts to unlearned Brahmins 437, 437 fn., 
438; on tho demerit of making gifts to 
unlearned Brahmins 438, 439; on royal 
mterferenee to contract the rigour of 
school d sclipine 438-29 ; on royal enforce¬ 
ment of caste duties 180 fn,; on Brahmins 
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studying VSrtta and other profano subjects 
183 ; on tho special pursuit of a Vaifya 
195 fn.; on tho sacred nature of the 
artisan’s work 215; on prostitutes 256 ; 
on professional actors 405 fn.; on the 
acquisition of knowledge from learned 
non-Brahmins 439; on respoct to the 
learned 439, 440 ; on greater respoct to 
a snStaka than to a king 440; on the 
special privileges of the learned 441-42; 
on the special privileges of the student 
443, 443; on learning as consideration 
in the selection of a minister 444, and an 
ambassador 445. 

Marco Polo on the "want of martial spirit 
of the Indians in the later Mediceval 
Hindu period 194 fn. ; on devadasTs 
259 fn.; on the high level of a average 
men in Ancient India 449, 450. 

Matsya Purana on the education of the 
prince 277 fn., 289. 

Max Muller on the vorsatality of the genius 
of India 3 ; on the composition of a Parisad 
56; on the period of studentship 74; on 
Hindu device for the accurate preservation 
of the sacred texts 131 ; on foreign 
testimony on Hindu character 449-50. 

Megasthenes on the use of writing for 
public and private notifications 35 ; on 
the period of studentship 75 ; on embryonic 
welfare 28 fn. ; on the study of Medicine 
among Indians 217 fn. ; on female educa¬ 
tion 234. 

Megbadftta on female education 247 ; on 
devad&sle 259. 

Medli&tiibi on the right of females to Vedic 
study 233. 

MilindSpatiha on occasions "of non-study 
113 in.; on teaching through questions 
and answers 175 fn. ; on their king and 
questioning as leading to tho development 
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of the intellect 177 ; on commercial 
education 195 fn.; on the education of the 
prince 275 fn., 288, 294, 304 fn., 305 fn.; 
on the proper method of discussion 394 ; 
on professional actors 405 fn. ; on hall of 
painting 407; on royal patronage of 
learning 418 ; on Buddhist teacher’s duties 
to his pupils 16 L ; on service to the teacher 
in lieu of paying fees 119 fn. 

Mhnamsadar&m of SabaraswamI on the right 
of females to Yedic study 226, 227. 

Monoratha Purana on the admission' of 
women into the Buddhist Sarngha 250 fn.; 
on female education 253 fn. 

Mrchcliakatika on the education of King 
Sudraka 294. 

Muhurta-martanda on the age for elementary 
education 33 fn. 

Mundakoparlsad on the prerequisites of a 
pupil before he is taught the highest 
knowledge 10 fn. ; on para and aparavidya 
20 ; on the superiority of para vidya 21; 
on the importance of initiation 65 fn., 
66 fn.; on the importance of a teacher 
in education 63 \ on the period of student¬ 
ship 78; on the qualifications required 
of a teacher 121; on the teacher’s duties to 
the student 142 fn. 

N 

Nandi Purana on the training of ft physician 
though fit for service in a hospital 217. 

Narada Samhita on technical education and 
the apprentic system 207-09; on female 
education 234 fn. ; on royal enforcement 
of the terms of indenture between a master 
crafts man and his apprentice 429. 

Nannul in Tamil on the proper grasp of the 
subjects taught 129-30. 

Nirayana on the right of females to Yedic 
study 233. 


Nilakantba on the meaning of KulapaH 
322 fn. 

Nirukta on the education of the prince 268. 

NltiSataka of Yartrhari see under Yartrhari. 

Nitisara of Kamandaka see under Kaman- 
dakl/a Nitisara. 

Nyayamalavistara on the right of females to 
Yedic study 226, 227. 

0 

Ocean of story see under Kathasaritsagara. 

Oukong on Buddhist monasteries 352, 353, 
354; on Anoka’s efforts for the spread of 
Buddhist learning 418. 

P 

Padmapurana on the scope of Itihasa 292 fn. ; 
on Pauranikas as agencies of education 
408 fn. 

Pahcharatra on royal enforcement of the 
terms of indenture between a master- 
craftsman and his apprentice 209 fn. 

Pahchatantra on stories and fables as 
vehicles of instruction 133, 293; on 

teaching based on the modern principle 
of suiting matter and method to the 
nature and needs of the pupil 135 ; on the 
futility of theoretical 175 fn. 

Pancliavimia Brihmana on cases of learning 
kept secret and revealed only to special 
persons 143 fn. • on the education of the 
prince 182, 268. 

Paramahamsa Upanisada on sannySsa 140. 

Para^ara Sarphita on the composition of a 
Pari sad 57 ; on the BadarikYrama of 
Para^ara 60, 320 ; on Par if ads as judicial 
assemblies 55 fn.; on the food of the 
student 94 fn. ; on the hermitage of 
Yyasa on the Himalayas 320 ; on the 
importance of Yodic learning 433. 444; 
on householder’s duty of studying the 
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Veda? 435 ; on the low status of unlearned 
Prahmins 436 fn., 437 ; on respect to the 
learned 440 fn. ; on the sanctity of the 
sight of a learned man 441 ; c n the 
superiority of the gift to the learned man 

4 ML. 

Panin! on memorising 131 fn. ; on indifferent 
students 145 fn. ; on female students 
226 fn. ; on the military education of 
females 262 fn. 

Paraslara Grhyasutra on the right of Sudras 
to Yedic study 205 fn. ; on the right of 
females to utter mantras 224, 225. 

Parijatamanjari on the staging of a drama 
at tho Spring Festival in the Sanskrit 
College at Dhar 404 fn. 

Paes on tho military education of females 
2G2 ; on dancing halls for females 400 ; 
on art as an agency of education 400. 

Pestalczzi on self-effort in education 101 ; 
on the oral raethrd of teaching 129. 

Pietro Delle Valle on a Hindu elementary 
school in southern India and its method 
of teaching 46. 

Port Royal ists on the oral method of 
teaching 129. 

Pragma Upanijad on the necessity of 
Up?, nay ana 65, 69 ; on teacher’s duties 
to the student 142 ; on no palming off 
tale . knowledge on the part of the teacher 
122 fn. on teaching through apt illustra¬ 
tions 129 fn. 

PrSti&khya of the Kgveda on the qualifica¬ 
tions required of the teacher 121 ; on 
the manner of teaching in Brahminical 
schools 126 ; on rules as to the repetition 
of words etc, 139. 

^riyadar^ikS on halls of painting and dancing 
246 j on female edcuation 249. 

PQrvamiinafpsft of Jaiminl see nndor JaiminT. 
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Questions of Milinda see under Miiindapanha. 

R 

Rabindranath on the forest hermitages as 
seats of learning 60-61. 

Raghuvam^a on the age for elementary 
education 33 ; on early rising on the part 
of the student 85 fn. ; on the development 
theory of education 19 fn. ; on the 
education of Kusa and Lava 272 ; on the 
education of the prince 193, 268, 272> 
293 ; on female education 247 ; on the 
hermitage of Valmikl 316, Agastya 318, 
and cf A tri 323 ; on the Kulavidyas of 
princes 293 3 on the theory of impressions 
282 fn. ; on the royal gift of Ku^abati 
to Brahmins versed in the Vedas 412 ; 
on state help to students in paying 
garudakshina 413-14 ; on royal solicitude 
for the welfare of tho hermit-teachers and 
their seats of learning 415-16 ; on the 
military training of princes 193 fn., 
296 fn. 

Rajanighanta on the place of Botany in 
Hindu Medical education 222, 

Rajataranginl on 4reyas and a^reyas as 
merchant!le terms corresponding to our 
credit and debit 202 on bills of exchange 
2C2 ; on the training cf merchants 203 ; 
on samasySs 241 fn. ; on female preceptors 
in the Tautric cult 250 ; on the education 
of prostitutes 258 ; on devadasls 359 /fn. ; 
on the training of Kamala, a devadasl 
230 61 ; on the education of the prince 
276, 299-3JO, 301-02, 304, 305 fn. ; on 
mathas in Kashmere for Brahmins, ^aivas 
and Pa^upatas 333 fn. ; on Pauranikas 
408 fn. ; on the patronage o; learning by 
Jayapida 421-22, Avantibar man 422 ; 


Kalasa 422, Blioja 422, Harsa of Kaslimere 
422-23 ; on the importance of learning 432 ; 
the psychological basis of gifts 441 fn. ; 
on Gananapati, Head of the Accounts office 
199 ; on astrapuja 193 ; on elementary 
education 34 ; on Brahmins embracing 
military profession 187 ; on halls for 
students 332 ; on monasteries in Kashmere 
353-55 ; on religious tournaments 390-97 ; 
on royal construction of houses for learned 
men 410 ; on royal grant of villages to 
learned Brahmins 411. 

Ratnabatl on female education 248 ; on 
£rlparvata 343 '; on halls of painting and 
dancing 24G ; on picture-gallery 407. 

Ramacharita on Jagaddale Mahavihara 3S3. 

Ramayana on the growth of special schools 
53-54 ; on gouna and ruukliya brahma- 
charins 76 ; on observance of discipline 
in the school- compound on the part of 
royal visitors 99 fn. ; on respect to teacher 
105 fn. ; on the annual term 106 ; on 
days of non-study 109, 109 fn. ; on 
teaching imparted by non-Brahmins 118 fn., 
304 fn. ; on the attainments of celebrated 
teachers 121 ; on the relation between 
teacher and pupil 146 fn. ; on the royal 
enforcement of caste duties 180 fn. ; on 
military education 188-89 ; on female 
education 231, 245 ; on the military educa- 
cation of females 262 ; on the education 
of the prince 268-73, 306 ; on the ideal 
of royal education 306 ; on Taxila as a 
seat of learnincr 308, 313; on the hermitage 
of Valmiki 315, 816; Va&stha 317, 

Varadwaja 317, Sukra 317, Rajarsi 
Trnabindu 317-18, Agastya 318, Swara- 
bhanga 31 Q , Sutighna 319, Idmababa 
319, Bamanadeva 319, Matanga 319, 
and of Tabari 319 ; on Nyagrodha- 
$rama 319, Siddh&Srama 319 ; on hermi¬ 
tages on the banka of the Pampa 319 ; on 


the hermitages of the seven r3is called 
saptajana 319, Gautama 319, Atri 319, and 
of Nisakara 319 ; on Da^aratha’s visit to 
the hermitage of VaSistha 416 ; on 
Bharata’s visit to the hermitage of 
Varadwaja 416 ; on 3atrughna’s visit to the 
hermitage of Valmiki 416 ; on men versed 
in Yajna^astra 324 fn. ; on Ponranikas 
408 fn. ; 

Rgveda on Tndo-Aryan religion 10-11 ; on 
an early Brahminical school 54-55 ; on 
Sand hyas 85 fn. ; on ^nadevah 94 fn. ; 
on accurate memorising 130 ; on the 
proer grasp of the subjects taught 132 ; on 
assemblies for testing one’s knowledge in 
a debate 141 ; on female education 223, 
228-29 ; on begetting projeny as not 
antagonistic to spiritual progress 231 fn. . 
on prostitutes 256 fn. ; on the military 
education of females 262 fn. ; on the 
education of the prince 264 ; 

s 

Sambarta Samhita on begging alms for the 
teacher 81 ; on serving the teacher 84 . 
on early rising on the part of the student 
84 fn. ; on prayer by the student 85 ; on 
penance for taking food without a bath 
87 ; on the dress of tho student 90 fn ; 
on the food of the student 91 fn., 92 fn , 
93 fn., 94 fn. ; on penance for sleeping in 
day time 94 ; on penance for the breach 
of the vow of continence 95 ; on wilful 
evacuation of semen 96 ; on the method 
of teaching 125 fn., 126 fn. 

Sainyutta Nikaya on female education 252. 

Sannyasa Upaniftad on 6annyasa 140. 

datapath a Brabmana on tending the sacred 
fire by tho ^-udent 82 ; on the significance 
of tending the sacred fire by the student 
82 ; on tending the teacher’s house 8^ ■ 



cn no sleep in day time on tho part of tho 
student 94 ; on the teacher’s duties to the 
student 142 ; on the composition of the 
Vaiiya 194 fn. ; on the right of Sudras to 
Ye die liturgy 204 ; on dancing and 
singing as exclusively feminine accom¬ 
plishments 230 fn. ; on weaving as a 
function of women 235 fn. ; on the educa¬ 
tion of tho prince 264-67, 268 fn., 268 ; on 
wandering students 389 ; on swadhyaya 
19 fn. ; on anu^asana 48, 49 fn. ; on tho 
importance of a teacher in education 63 ; 
on praina and pratipra^na 141 fn. ; on 
royal seers 182 fn. ; on the elasticity of 
the caste system 182 fn., 183, 184 ; on the 
admission of students 65-66 ; on the 
sacrificial cord 67 ; on the spiritual signi¬ 
ficance of upanayana 67 ; on father 
instructing his own son 70 ; on residence 
in the teacher’s house 78, 79 fn. ; on 
begging alms for tho teacher 81 ; on 
the significance of begging alms for the 
toucher 81. 

harftgandhara on the place of Botany in 
Hindu Medical education 222. 

Simkhya Samhiti on the spiritual signifi¬ 
cance of Upanayana 67-68 ; on the age 
commence Vedic studies 72 ; on 
begging alms for the toacher 81 ; on 
tending the pai red fire by the student 
82 ; on serving the teacher 84; on early 
rising by the student 84 fn. ; on the 
food of the student 91 fn., 93, 94 fn. ; 
on the dress of the student 88> 89, 90 fn. ; 
on tho sleep of the student 94; on 
mental and moral discipline on the part 
of the student 98 fn., 99 fn. ; on respect 
to teacher 103 fn., 100 fn. ; on the days 
of non-study 108 fn., 110 fn., Ill fn., 
112 fn. \ on places where the Vedas 
should not bo studied 113 fn> ; on 
occasions of non-study 114 fn. j on tho 
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moaning of UpSdhya 116 ; on the method 
of teaching 124 ; on vanaprasthin’s duty 
of studying tho Vedas 435. 

Samkhyayan on the admission of students 
67 fn. ; on the annual term 106 fn. ; on 
tho length of the annual term 108. 

Samkhyayana Aranyaka on father instruct¬ 
ing her own eon 70 ; on tending tho 
teacher’s house 83. 

Samkhyayana Sutra on the right of females 
to utter mantras 224. 

Sigalovada Sutta on the duties of teacher 
and pupil 158-59. 

Siksa on the course of elementary studies 36. 

SkandhapurSna on the mahatmya of the 
Himalayas 222 fn. 

Srautasutra of KStyayana on tho elasticity 
of the caste system 184. 

Subhasita on the development theory of 
education 19 fn. ; on the proper grasp of 
the subjects taught 132. 

Sukhasaptati on the quantity of food t) be 
taken by the student 92 fn. 

Sukranltisara on the development of charac¬ 
ter as tho aim of education 26 ; on tho 
selection of students G4-65 ; on the period 
of studentship 74 ; on respect to teachor 
104, 104 fn. ; on discipline in Brahminical 
institutions 144 ; on royal enforcement 
of caste duties 180 fn. ; on knowledge 
and not birth determining Brahminhood 
182 fn., 183 fn. ; on tho right of the 
twice-born classes to embrace the profes¬ 
sion of arms whoa dharma is in danger 
187 fn. ; on the different kinds of docu¬ 
ments 197 fn. ; on the right of £udras to 
Vedic studies 205 fn. ; on military 
education 191-92 ; on the technique of 
keeping accounts 200 ; on the education 
of the prince 284, 286-83 ; on tbs 

curriculum of royui studies 286 ; on the 
importance of NftisSra as a subject of 
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royal study 286-87 3 on manly exercises 
and military training on the part of the 
prince 287-S8 3 on the scope of Artha&stra 
290 ; on the scope of YarttS 291 3 on the 
scope of Anviksiki 292 ; on travel as an 
agency of education 405 3 on royal grant 
of stipends to students and learned men 
412-13 ; on the importance of learning 432 ; 
on respect to the learned 439 3 on learning 
as a consideration in the selection of a 
bridegroom 443, the High-priest 444 , a 
councillor 444-45 and a judge 445. 

Suktimnktabali on female education 249, 

Sung-yun on Buddhist monasteries 344. 

Sutralankara on Buddhist methodology with 
regard to moral instruction 176 fn. 

Sutranipata on the life of discipline to bo 
lived by the iSramanera 154 and by the 
Buddhist monk 156 3 on the qualifications 
of tho Buddhist Upadhaya 151 fn. ; on 
female education 253. 

Su^ruta Saqihita on the age for beginning 
elementary education 28 ; on the right of 
Sudras to study Medicine 205 fn. ; on 
Dlianwantarl as the propounder of the 
healing art in this world 216 ; on the 
place of Botany in Hindu Medical educa¬ 
tion 220 , 221 . 

Svotasvetara Upanisad on the necessity of 
upanayana 69 ; on respect to teacher 105 ; 
on adhikSrabSda S fn. 3 on the cause and 
purpose of the universe 15 fn. 3 on Kalpa 
as the earliest Yodanga 49 fn. 3 on 
teaching by example and not by precept 
only 122 fn. 3 on Yoga 140. 

S v, apnabSsavadatta on female education 
248. 

T 

Taittirlya Aranyaka on anu&sanas and 
1 heir meanings 49, 49 fn. ; on prayer on 
the part of the student 85 3 on GSyatrT 
61 
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hymn and the inner significance of the 
prayer to the sun 86 fn. 3 on casting 
of seed by unnatural means 96, 96 fn. ; 
on mental and moral discipline on the 
part of the student 99 fn. 3 on the 
teacher’s duties to the student 142 ; on 
female education 230. 

Taittirlya Brahmana on the avoidance of 
the fllesh of acquatic creatures by the 
student 93 fn. ; on avoidance of high 
seats by students 94 fn. ; on the student’s 
vow of continence 95 95 fn. ; on mental 
and moral discipline on the part of the 
student 98 fn. ; on writers on etymology 
50 fn., on the period of studentship 75 3 
on residence in the teacher’s house 78 ; 
on the prohibition of rubbing the teeth 
by the student so as to avoid personal 
beauty 90 fn. 3 on pra$na and pratipra^na 
141 fn. 3 on the right of females to wear 
the sacred thread 227 fn. ; on the want 
of antagonism between married life and 
spiritual progress 231 fn. 

Taittirlya Sarphita on continonco 96 fn 3 on 
the mental and moral discipline on the 
part of the student 99 fn. ; on pra^na 
and pratipra^na 141 ; on knowledge and 
not birth determining Brakminhood 181 3 
on dancing and singing as feminine 
accomplishments 230, 245 fn. 

Taittirlya Upanisad on paravidya 21 ; on 
students attending schools 54 fn. 3 on 
residence in the teacher’s house 79 3 on 
prayer at meals 91 fn. 3 on teacher’s 
example to be fo]lowed only in so far as 
his conduct was abovo reproach 122 fn. ; 
on teaching as a compulsory duty of all 
students in future 123 j on teaching 
through questions and answers 128 fn. 3 
onYarun /s method of teaching his son 
Yrgu 129 3 on the teacher’s parting 
address to the student 148*49, 
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Talks to teachers on Psychology on the 
importance of the practice of morning and 
evening prayers among Hindu students 
86 . 

TSbakat-i-Nasari on the destruction of 
NalancLa 383. 

Tarauath on iSriparvata 343 ; on the date 
of Nfilandft 357 ; on the decay of .NalandS 
371 ; on the situation of Vikrama&la 372 ; 
on the intellectual co-operation between 
Nalanda and VikramaSi a 371, 374 ; on 
the officers of Vikrama&la 374-75 ; on the 
eminent teachers of V ikrama^ila 376, 37/, 
379, 380 ; on the eminent teachers of 
Kalanda: Nagarjuna 366, Arya Aranga 
367 fn. ; Vinltadeva 368 fn. ; on the 
destruction of Vikrama^ilci 3S1 ; on the 
destruction cf Odantapurl 382-83. 

TberlgStM commentary on female education 
252 fn., 253 fn. ; on an educated female 
slave 254. 

Thomas F. W. on the fine genius of the 
ancient Indian teachers 124. 

Tod, dole nel on the work of the Brahmin 
teachers of Rajput princes 305; on the 
military education of Rajput princes 
306 ; on Birats and Charnas of Rajasthan 
a 8 agencies of education 408 fn. 

Tra vels of Fa-hsien see under Fa-hsien. 

Travels of Marco Polo see under Marco 
Polo. 

Travels of Piotre Dalle Valle see under 
Pietre Delia Valle. 

Travels of Yuan Cbwang see under Hiucn 
Tsang. 

tr 

SaiphitS. on adhik£rab5da 10 fn.; 
on the selection of students 64, 65 ; on 
one year's probation before admission 
as « student 65 ; on the age to commence 


Vedic studies 71 ; on life-long students 
76 ; on begging alms for the teacher 81 ; 
on tending the teacher’s house 83 ; 
on prayer by the student 85 ; on the 
dress of the student 87 fn,, 88 fn., 89 fn., 
90 fn. ; on the food of the student 
93 fn ; on the student’s vow of continence 
95 ; on mental and moral discipline on 
the part of the student 98 fn., 99, 99 fn. ; 
on respect to teacher 105 fn. ; on the 
annual term 106, 107, 107 fn. ; on the 
length of the annual term 108 ; on the 
days of non-study 108 fn., 109 fn., 

110 fn., 110, 111 fn., 112 fn., 112, 

115 fn. ; on the occasions of non-study 
113 fn., 114 fn., 115 fn. ; on non- 

acceptance of tuition fee 118 ; on the 
preper grasp of the subjects taught 127. 

TJpanisads on the period of studentship 
74-78 ; on the qualifications required 
of the teacher 121-22 ; on female educa¬ 
tion 230 ; see also under Aitareya, 
Aruneya, Brhadaranyaka, Chandogya, 
Jabala, Jaiminlya, Katha, KauiitakT, 
Kena, Mundaka, Maitrayana, Pra^na, 
Paramhamsa, Sannyasa, Sveta4wetara, 
Taittirlya, Upanisads. 

Uttararamacharita on the days of non- 
study 109 fn. ; on the theory of impres¬ 
sions 282 fn. ; on Valmiki’s hermitage 
315, 316 j on Agastha’s hermitage 318 ; 
on dramatic representation 404 ; on 
picture-gallery 408 ; on Rama’s visit 
to Valmiki’s hermitage 416. 

V 

Vam^a Brahmana on father teaching Lis 
own son 70. 

Va$i?tha SamhiH on adhikarabada 10 fn. ; 
on tho importance of character 24 fn., 
25 fn, ; on the composition of a Parisad 
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56 ; on Parisadas as judicial assemblies 
55 fn. ; on the growth of special schools 
54; on the spiritual significance of 
upanayana 68 ; on the age to commence 
Vedic studies 72 ; on life-long students 
76 ; on residence in the teacher’s house 
79 ; on begging alms for the teacher 81 ; 
on three baths a day by the student 87 ; 
on the dress of the student 88 , 89, 89 fn., 

90 fn. ; on the food of the student 

91 fn., 92, 92 fn. ; on the sleep of the 
student 94 ; on mental and moral 
discipline on the part of the student 
98 fn. ; on respect to teacher 102 fn., 
104 fn., 105 fn. ; on the annual term 
106, 107, 107 fn. ; on the length of 
the annual term 108 ; on the days of 
non-study 108 fn., 109 fn., 110 fn., 110, 
111 fn., 112 fn. ; on the occasions of 
non-study 113 fn., 114 fn., 114, 115 fn. ; 
on the definition of an Upadhyaya 
116 fn.; on the prohibition of accepting 
anything except alms on the part of 
a student 82 fn. ; on teacher’s duties to 
the student 143 fn. ; on apaddha^ma 
211 fn. ; on professional actors 405 fn. ; 
on the reason for the exemption of 
learned Brahmins from taxation 414 ; 
on royal punishment of villagers who 
patronise unlearned Brahmins 417 ; 
on the importance of learning 432 ; 
on the householder’s duty of studying 
the Vedas 435, 435 fn. ; on Vanaprasthin’s 
duty of studying the Vedas 436 ; on 
Vedic learning as the compulsory duty 
of all Brahmins 436 ; on the low status 
of unlearned Brahmins 436 fn, ; on greater 
respect to a sn&taka than to a king 440-41. 

Vatrhari on the importance cf learning 432, 

V aol.aspatimitra on the five steps in the 
realisation of the meaning of a religious 
truth 127-28, 
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Vajasenlya Samhita on the tuition fee as 
the mere symbol of the pupil’s respect 
for the teacher 119 ; on prostitution as a 
profession 256. 

Vatsay ana’s Kamasutra on adhikarabada 
10 fn. ; on the student’s vow of continence 
95 ; on a scheme of female education 
235-36, 237-45, 247 ; on the education of 
prostitutes 256-57 ; on the education of 
daughters of prostitutes and Natas 
257-58 ; on a class of gay women 
frequenting clubs 255 ; on the military 
training of females 262 ; on music halls 
246 ; on clubs as an agency of education 
407 ; on story-tellers 408 fn. ; on teacher 
of ArtliaSastra 283 fn. ; on the nature of 
udabarana 292. 

Vaya Purana on the scope of Vartta 291 ; 
on the scope of Itihasa 292 fn. ; on 
Pauranikas 408 fn. 

VenkateSwara on the significance of celibacy 
on the part of the student 96-97. 

VijnaneSsvara on female education 233-34; 
on the education of Bhoja Paramara of 
Dliar 300. 

Vikramankacharita on the education of 
King Harsa of Kashmero 301 ; on the 
patronage of learning by King Harsa of 
Kashmere 423 fn. 

Vimlnavattu commentary on female educa¬ 
tion on 246-47. 

Vinayapitaka on the ceremony of admission 
into Buddhist monasteries 150-53; on 
female education 250-51 ; on accomplished 
prostitutes 256 ; on caste not affecting 
admission into a craft-guild 211 ; on 
Buddhist agencies of education 39?. See 
also under MahSvagga. 

Vinaya Samgraha on the life of discipline 
to be lived by the 4ramanera 155. 

Viramitrodaya on the apprentice system 
208. 



V ifru Purina on the age for elementary 
education 33. 

'' v ^?t* a Sainhita on adliikarabada 10 ; on 
the importance of character 24 fn. ; on 
the spiritual significance of upanayana 
67 fn., 68 ; on the necessity of upanayana 
C/J fn. ; on the age to commence Vedic 
stndios 72 ; on life-long studentship 76 ; 
on residence in tho teacher’s house 79 ; 
on begging alms for the teacher 81 ; on 
serving the teacher 84 ; on prayer by the 
student 85, 86 fn.; on two baths a day 
by the student 87; on the dress of 
the student 88 . 88 fn., 89, 89 fn., 90, 

90 fn. ; on the flood of the student 

91 fn., 93, 93 fn., 94 fn. ; on the sleep 
of tho student 94; on penanco for 
sleeping in daytime 94 ; on continence 
on the part of the student 95 fn ; on 
penance for wilful evacuation of semen 
95 ; on penance for unintentional evacua¬ 
tion of semen *.'6 ; on mental and moral 
discipline on the part of the student 
98 fn., 99 fn.; on respect to teacher 
101 fn., 102 , 102 fn., 103 fn., 104 fn., 
105, .106 fn. ; on the annual term 106, 
107, on the length of tho annual torm 
108; on days of non-study 108, 109, 
111 fn., 112 fn. ; on occasions of non- 
study 113 fn, 114, 115 fn. ; on the 
definition of an Scharya 116 fn. ; on the 
definition of an TTpadhyaya 116 ; on 
non-acceptance of tnition fee 118, 118 fn. ; 
on tho method of teaching 126 fn., 
125 fn, ; on three hinds of documents 
and the rules for writing them 197 ; on 
recitation of Astras at a sriddha 393 ; 
on the householder’s duty of studying 
the Vedas 435 ; on greater respect to a 
enSiaka than to a king 440; on the 
special privileges of the student 442, 
44.1; on monitors 1?7 ; on royal enforce- 
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ment of caste duties ISO fn. ; on 
apaddharma 211 fn. 

Y 

Yama on female education 227, 234. 

Yama Samhita on the days of non-study 
112 fn. ; on respect to a snataka 440. 

^•ajurveda on the antiquity of nama 
karanam 29 ; on pra^nam 49 ; on the 
right of Sudras to Vedic liturgy 204 fn, ; 
on female education 223 fn. 

Yajnabalkya Samhita on adhikarabad 10 
fn. ; on the interdependence of para and 
aparavidya 22 ; on Parisad as an ecclesi¬ 
astical synod 55 fn. ; on tbe composition 
o£ a Pari sad 57 ; on the selection of 
students 64; on the age to commence 
Vedic studies 71 ; on the period of 
studentship 73 ; on life-long studentship 
76 ; on bogging alms for the teacher 81 ; 
on tending tbe sacred fire by tho student 
82 ; cn serving the teacher 83 ; on the 
dross of tbe student 90 fn, ; on the food of 
the student 91 fn., 93, 93 fn., 94 fn. ; on 
absitence from speech while tbe student 
is taking his meals 92 fn. ; on the 
student’s vow of continence 95 ; on 
mental and moral discipline on tbe part 
of the student 98 fn., 99 fn.; on the annual 
term 107 ; on days of non-study 108 fn., 

109 fn., 110 fn., Ill fn., 112 fn. ; on 
the occasions of non-study 113 fn., 

114 fn. ; on the definition of a guru 116 
fn, &charya 116 and an upadhySya 116 
fn. ; on non-acceptance of tuition fee 118 
fn. y Oil acceptance of tuition fee only in 
times of extreme distress 118 fn.; on discip¬ 
line in BrShminical institutions 144 ; 
on royal enforcement of caste duties 180 
fn. ; on the right of Madras to study 205 
fn. ; on the apprentice system 208-09; 
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cn the education of the prince 277, 284 ; 
on royal help to students 410 ; on royal 
enforcement of the terms of indenture 
between a master craftsman and his 
apprentice 429 ; on the importance of 
Vedic learning 433, 433 fn. ; on the 
importance of the gift of Vedic learning 
434; on the Vanaprasthin’s duty of 
studying the Vedas 435 ; on greater 
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respect to a snataka than to the king 440 ; 
on the special privileges of the learned 
441, 442 ; on learning as a consideration 
in the selection of a bride-groom 443 and 
of the High-priest 443. 

Toga Va^istha on Travel as an agency of 
education 406. 

Tuktikalpataru on Dandanlti as the root of 
the Tree of Learning 282. 
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Index II. 

A 

Acquisition of Yedic learning is the compul¬ 
sory duty of all Brahmins 436. 

Admission of students in the Brahminic 
seats of learning 65-70. 

A for elementary education 33. 

Age for commencing Yedic studies 71-73. 

Age-long continuity shows the vitality of 
the ancient Indian educational system 
447. 

Agencies of education in Ancient India 339- 
409. 

AgraJ.ara 411-12. 

Aims and objects of Ancient Indian educa¬ 
tion 15-17, 18-27. 

Ancient Indian education was not only 
conterminous but also co-extensive with 
life 27. 

Ancient Indo-Aryan words corresponding 
with the modern word * education’ 18. 

Ancient Indian method for gaining an 
immediate knowledge of the ultimate 
Truth and Reality 139. 

Apprentice system in Technical education 
in ancient India 208. 

Art as an agency of education 399-402. 

Ascetics even w'ere not against social servico 
430-31. 

Ascetics as agencies of education 390-91. 

B 

Begging alms as a condition of studentship 
80. 

Benares as a seat of learning 385-86. 

Bhattavrtti 410-11, 

Bra bn vada as an agency of education 
391-93, 


Subjects. 

Brahmapuri 410. 

Brahmins did not always receive a purely 
priestly education 186-87, 

Buddhist agencies of education 398-99. 

Buddhist system of education compared 
with that of the Hindus 79*80, T04, 
163-65,169-70. 

Buddhist monasteries 151-70, 339-S5. 

C 

Can the student partake of a ^raddha 
repast ? 93. 

Carakas as agencies of education 289-90. 

Cases of instruction without initiation in 
the earlier period 69-70. 

Cause of the exclusion of females from 
Yedic studies 234-35, 

Causes of the rupture of relationship 
between the teacher and the taught 145. 

Celibacy on the part of the student 94-95. 

Ceremonies connected with military training 
193. 

Classes of Buddhist teachers and qualifica¬ 
tions required of them 157-58. 

Classes of Hinda teachers and qualifications 
required of them 115-16. 

Cloth to be worn by the student 87-88. 

Clubs as an agency of education 407. 

Colleges fox princo3 315. 

Colleges for Brahmins 315. 

Colleges for particular communities 315. 

Composition of a Parisad 56-57. 

Commercial education 194-204. 

Comment on the conditions of studentship 
and on the rules governing Yedic studies 
100 - 01 . 

Comparison of Dewey’s steps with those of 

Vaehaspafcimitra 127-28 
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Comparison of the steps of the Herhertians 
with those of KamandakI 128. 

Comparison of the method of teaching in 
the Upanisads with the Socratian method 
128. 

Comparison of the Hindu monitorial system 
with that of the west 137. 

Comparison of the Ancient Indian method 
of teaching with the modern lecture 
method 134. 

Comparison of the Hindu and European 
theories of sense perception 138-39. 
Comparison of Proebel’s ideal of education 
with that of the Hindus 16-17. 

Comparison of Parisads with the association 
of teachers in the Middle Ages in Europe 
55-56. 

Comparison of the Buddhist system of 
education w T ith that of the Hindus, 79-80, 
124,163-65, 169-70. 

Comparison of the education of the prince 
in ancient India with that of the European 
Knights in the Age of Chivalry 306. 
Craft-guilds as centres of technical educa¬ 
tion 207-14. 

Curriculum of studies in Brahminical insti¬ 
tutions 19 ; in Buddhist monasteries 165- 
70; at Nalanda 166-70 ; in Vikrama- 
ftla 168, 169-70 ; at Taxila 311-13; in 
the Sanskrit College at Ennayiram 
327-28 ; in another Sanskrit College in 
Southern India 328-29 ; in Sthangundru 
agrahara 329 ; in the Kodiya matba 336 ; 
at Kanva’s hermitage 59 ; in Diva Kara- 
mitra’s hermitage 172-73 ; in Jab&lfs 
hermitage 324 ; in the hermitage in the 
Naimi§a forest 322. 

D 

Dancing Halls for girls 245-46. 

Days of non-study 108-16. 
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Decay of military education in tho later 
Medioeval period 194. 

Defects of the lecture method of teaching 
were avoided in the Hindu method 134. 
Development theory of educaiion 18-19. 

Dewey’s steps in the realisation of the 
meaning of a truth 128. 

Did considerations of caste affect the admis¬ 
sion of an apprentice into a craft ? 210-13. 

Did Hindu education give expression to 
hostility to individuality ? 17. 

Did technical education discourage the 
spread of liberal education among the 
masses 211-16. 

Did the trade-guilds impart commercial 
education 203-04. 

Discipline in Brahminical institutions 
143-46. 

E 

Early rising as a compulsory duty of the 
student 84 85. 

Education in the infancy of humanity 1. 

Education of the priest 181-87. 

Education of the soldier 187-94. 

Education of female slaves 254-55. 

Education of actresses 255. 

Education of prostitutes 257*59, 261-62. 

Education of Devadasls 259*61. 

Education of the prince 264-306. 

Education of King Janaka of Yideha 
264-67 ; Brhadratha 267 ; Jara4ruti 267 ; 
Prahahan Jaibali 267 ; Ajata4atra of 
K&3T 267 ; A^wapati Kaikeya 267-68 ; 
Debapi 268 ; KSrtyabirya 268 ; Rarra 
and his brothers 269 ; King Rama of 
Aycdhya 269-71 ; Lakshmana 271 ; 
Bharata 271 ; Angada 271 ; indrajit 271 ; 

Aksa, son of Ravapa 271 ; Atikaya, son 
of R&vana 271 ; Ku4a and Lava 272 ; 

King Da^arathft 272 ; King R&vana 
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of Ceylon 272 ; Hanumana 272*73 ; 
Kauravas and Pandavas 273-74 ; the 
Pandavas 274 ; brothers of DraupadT 
274 ; Visma 274 ; Dhrtarastra 275 ; 
Yayati 275 ; king of the Kekayas 275 ; 
Ambarisa 275 ; a king of the Andhaka 
family 275 ; the £akya prince Gautama 
275-7G ; Mahablra 276 ; Menander the 
Great 294 ; SQdraka 294 ; Krsna and 
Balararna 289 ; Samndragnpta 294-95 ; 
Harsa of Kanauj 295-96 ; prince Kumara- 
gupfa of Malwa 296 ; King Tarapida of 
Ujjain 296, prince Chandrapkla of Ujjain 
296-98 ; Mahendravarman Pallava of 
Kanchi 298 ; Am^nbarraan of Nepal 
298-99 ; Parame^warbarman Pallava of 
Kanchi 299 ; JaySpida of Kaslimere 299 ; 
King Jayadeva of Nepal 299 ; Vinayaditya 
III Chalnkya 299 ; Sankarabarman of 
Kashmere 299 ; Mahendrpala of Kananj 

299 ; K^emagupta of Kaslimere 299 ; 
Abhimanyn of Kashmere 299-300 ; Bhoja 
F'aramara of Dhar 300 ; Rajendra Chole 
of Tanjore 300; King Eraga of the 
Bat las of Saundatti 300 ; Abhimanyu 
of Dhobkhund 300 ; Kalasa of Kashmere 

300 , Ananlabarman Chora Ganga 300 ; 
Laksamanacleva Paramara of Dhar 300- 
01 ; Har?a of Kaslimere 301 ; Narendra- 
deva Paramara of Dhar 301 ; DdaySditya 

301 ; Govindachandra of Kanauj 301 ; 
Bhikylchara of Kashmere 302 ; Some3- 
wara III of Kalyana 302 ; Ballalasena 

302 : Lukshraanasena 302 ; Apailditya II 
?>ilabara of Thana 332 ; Arjunabarmadeva 
Paramara of Dhar 302. 

Education and educational methods came 
to bo stereotyped as ideals of the past 
guided their growth 447-48. 

Educational system in Ancient India was 
responsible not only for the best type 
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men 448 but also for the high level of 
average men 448-50. 

Educational system in Ancient India inter¬ 
nally made India fit for a full and free 
self-expression and externally enabled 
her to build up a greater India 451-5*2 

Educational institutions in Ancient India 
207-85. 

Educationcl institutions for princes only 
315 ; for Brahmins only 315 ; for parti¬ 
cular communities 315. 

Education and Society in Ancient India 
430-36. 

Education and the State in Ancient India 
410-29. 

Effects of the Ancient Indian educational 
system 209-10, 447-52. 

Effect of Muhammadan rule on Hindu 
primary schools 45-46. 

Egyptian Hindu systenYoPcdncation 97. 

Elementary education in Ancient India 
32*47. 

Elementary education as imparted by the 
Buddhist monasteries in Burma 41-43 and 
Ceylon 43-41 

Elementary schools in Southern India 44-45. 

Emphasis on memorising in Brahmmical 
institution 130. 

Emphasis on the acquisition of knowledge 
432-33. 

Emphasis on the acquisition of Vedic 
learning 433-34. 

Endowments to N&landa 424-25. 

Endowments to Vikraraajila 425. 

Endowments to seats of learning and their 
management 424-27. 

Estimate of the work done by the Ancient 
Indian teachers 124. 

Estimate of the relation between the teacher 
and the taught in Ancient Tndia 146-47. 

Estimate of Kantily’s schemo of education 
for the prince 286, 
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Estimate of Sukraobfirya’s scheme of oduca- 
tion for the prince 28S. 

Estimate of royal education in the later 
Mediaeval Hindu period 302-03. 

Estimate of the education of the prince in 
Ancient India 306. 

Estimate of the education of females in 
Ancient India 263. 

Examples of accomplished ladies in the 
Vedas 22S-29 ; in Brahmanas and the 
Upanisads 229-30 ; in the ItSmayana 
231-41 ; in the Mahabharata 231-32, 246 ; 
in Lalitavistara 232 ; in PaninT 226 fn. ; 
in Hala Arthology 247 ; in Kumara- 
sambhava 247 ; in A4walayana Grhyasutra 
230 fn. ; in Meghaduta 247 ; in Avijnana 
8akuntalam 247 ; in Malavikagnimitra 

247 ; in Raghubam^am 247 ; in Harsa- 
cliarita 248; in Priyadar3ika 248 ; in 
Ratnaball 248 ; in Swapnabasavadatta 

248 ; in Suktimuktabali 249 ; in Katha- 
saritsSgara 249-50 ; in Vimanavattu 
commentary 247 ; in Therigatha commen¬ 
tary 252 fn., 253 fn., 254 fn. ; in DwTpa- 
bam$a 253 fn. ; in Mahabam^a 253 fn. ; 
in Anguttara Nikaya 253 fn., 254 fn. 

Examples of accomplished princes in the 
Brahmanas 264-68 ; in the Upanisads 
264-68 ; in the Epicu 288-75 ; in Milinda- 
panha 294 ; in Bhagabad Purana 289 ; 
in Mrehchakatika 294 ; in R&jataranginl 
299-300, 301-02 ; in Kadambari 296-98 ; 
in Harsacharita 295-96 ; in Mahavam^a 
276 ; in Antagada Dasao 275 ; in Jan a 
Kalpa SQtras 276 ; in inscriptions and 
coins 276, 294-95, 298-99, 300-302. 

Examples of royal patronage of learning in 
Ancien! India 418-27- 

Exclusion of technical sciences, Law, Mathe¬ 
matics and Astronomy from the curri¬ 
culum of studies in Buddhist monasteries 
and its reasons 169-70. 

62 
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Exclusion of females from Vedic study in 
the later period and its reasons 233-35. 

Exemption of learned Brahmins from taxa¬ 
tion and its reasons 414. 

Ethnic factor in Ancient Indian Education 
1-3. 

F 

Eables and stories as vehicles for teaching 
the political wisdom of Artha4astra to the 
princes 293. 

Female education in Ancient India 223-63. 

Female education came to be mainly voca¬ 
tional in character from the time of the 
smrtis 235-37. 

Females had a right to Vedic study and 
liturgy 223*33. 

Food of the student 90-94. 

Food to be taken by the student with the 
teacher’s permission 91. 

Food to be worshipped before partaking of 
it 91. 

Food to be taken in silence 92. 

Formation of character as one of the chief 
aims of ancient Indian education 24-26. 

Functions connected with temple worship 
as agencies of education 397. 

G 

Geographical faotor in Ancient Indian 
education 3-5. 

Ghatikas a9 seats of learning 330-31. 

Gift of learning is the highest gift 434. 

Gifts should not be made to unlearned 
Brahmins 437-39> 

Girdle to bo worn by the student 88. 

Gluttony on the part of the student was 
forbidden 92. 

Grants of land by the state to learned 
Brahmins taking the form of agrahSra or 
village-settlement 411-12, 
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Grants of land by the state to the learned 
called BhattavTtfci 410-11. 

Grammar school in the temple of Tiruvor- 
raiyur 325-26. 

Greater respect was shown to the learned 
than to the King 439-41. 

H 

Halls of dancing for princesses 245, 246. 
V /Halls of exercise for princes 296. 

Halls of music for princesses 245, 246. 
v'll&lls of Painting 245, 246. 

Halls for students 332. 

Hermit ages of Hindu ascetics as seats of 
learning 57-62, 315-25 ; free academic life 
and catholicity of studies in, 59 ; the 
hermit-teachers lived in the world but 
were not of it 59 ; hermitages and Cathe¬ 
drals of Mediceval Europe as seats of 
learning compared and contrasted 59 60 ; 
contact with both animate and inanimate 
Nature in, 60-62. 

Hermitage of A’ara Katema 57-58, 323 ; 
Kanva 59, its situation 59, courses of 
studies in, 59, its natural scenery 321, its 
royal visitors 321 ; Jayasena 171-172, 325 ; 
Divakuramitra 172-74 ; Valerikl 315-16, 
its situation 315, its royal visitors 315-16, 
its connection with King Saudasa of the 
family of Raghn 316, its students included 
VaradwSja, Kufo, Lava and AtriyT 316 ; 
Anangadeva 316 ; Va&sfcha 317 ; Vara- 
cl'.vaia 317 ; £ul:ra 317 ; Trnabindn SH¬ 
IS ; Aga^tya 318, its situation 318, 
its royal visitors 318, its famous student 
was Atreyl 818 ; Swarabhanga 318 ; 
Sutighna 319 ; Idhmabaha 319 ; Bamanp- 
deva 319 j MStanga 319 ; SabarT 319 ; 
Gf utama 319; Atri 319, 323 ; Nifekara 
319 ; Vyasa, author of the MahibbSrata 
819; Vedavy^sa 319 ; VySsa on the 
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Himalayas 320 ; Visnu at Badarika 320 ; 
Deva^arma 320 ; £amika 320 ; Vaddalaka 
320 ; Vi^wamitra 320 ; Baka 320 ; 
Subrata 320 ; Saradbana 320 ; Chyabana 

320 ; Svetaketu 32.) ; Sthulaiira 320 ; 
Raivya 321 ; Yavakrta 321 ; Brsaparva 

321 ; Astirsena 321 ; KaSyapa 321 ; 
Rsya^rnga 321 ; Kaksasena 21 ; Vaira- 
bacharya 323-24 ; Jaball 324-25, its 
numerous pnpils 3*24, its cnrricalu of 
studies 324, the varied attainments of the 
head of the institution 324. 

Hermitage of the seven sages calleu Sapta- 
jana 319. 

Hemitage called Nyagrodbairama 319. 

He»mitage of Badarika 320. 

Hermitages in the Dandakarunya forest 
318-19. 

Hermitage in the Nairaisa forest 322, its 
head was Kulapati Saunaka 322, its cur¬ 
riculum of studies 322. 

Hermitage in the Kamyaka forest on the 
banks of the Saraswatl 322. 

Hermitage near Kuruksotra 322, its alumni 
included a Brahmin maiden and a K$ha- 
triya princess 322-23. 

Hermitage on the west of the city of Lahore 
where Hinen Tsang studied for one month 
325. 

Hermitages on banks of the Bhogabatl, the 
Godavari, Benwa, Bhagirathl, the Payojnl, 
the Narmada and the Vi^wfimitra rivers 
321. 

Hermitages of Buddhist ascetics as seats of 
learning 170-74. 

Hindu Residential system compared with 
the Buddhist and European residential 
systems 79-80, 97. 

Home education of the child in ancient 
India 27-31. 

Hostels for students 326, 331, 332, 373, 375, 

425, 
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Householders even are to study the Vadas 
434-35. 

I 

Ideal of the ancient Indian educational theo¬ 
rist 15-16. 

Importance of a teacher in education 63-64. 
Individual was educated not so much for his 
own sake as for the sake of society 
447-48. 

Initiation ceremony : the symbol of admis¬ 
sion as a student 65-67. 

J 

Jaina monasteries as seats of learning 339. 
Jayendra convent 345-46. 

Jagaddala Mahavih&ra : its situation 383, 
its date 383, its eminent scholars 383-84. 
Jetabana monastery 341. 

E 

Kalyapa as a seat of learning 387. 

Kauauj as a seat of learning 387. 

Kanche as a seat of learning 388, 

Kaniska mabavihara 356-57. 

Knowledge of Para and A para vid > 5 as one 
of the aims of Ancient Hindu education 
19-22. 

Kulapati, its meaning in Buddhist literature 
164, and in Sanskrit literature 322 fn. 
Kulavidyas of princes 293 

L 

Learning could be acquired even from non¬ 
brahmins when they are learned 439. 
Learning was a consideration in the selec¬ 
tion of a bridegroom 443, the High- 
priest 443-44, a minister 444-45. a judge 
445, a councillor 445, the superintendent 
of a Government dopartment 445, a 


courtier 445, a government servant 445, a 
ministerial officer 445. 

Learning was a consideration in the incre¬ 
ment of the wages of government servants 
445. 

Learning was a consideration in the election 
of the members of a village assembly 
445-46. 

Library 408. 

Literary society 40 7 . 

Literary discussions 407. 

Literary examinations 334-35. 

Logic society 407. 

M 

Mahajani schools 204. 

Married students 95. 

Mathas a-i seats of learning 335-38. 

Meaning of the word Acharya 121, adhya- 
yana 13, npanayana 18, vinaya 18, 
prabodha 18, kulapati 164, 322 fn., mat ha 
335. 

Medical education 216-22. 

Medical education at Nalanda 168, 218 ; at 
Taxila 217-18, 313. 

Medical treatment of trees and plants 220. 

Medical education for the ambo^tha and the 
Sudra 205 fn. 

Mental and moral discipline on the part of 
the student 97-99. 

Merits and dimerits of the ancient Indian 
system of technical education 212-16. 

Messes for students 315. 

Method of teaching at N&landa 178-79. 

Method of teaching in the Brahminic seats 
of learning 124-40 ; in the Buddhist seats 
of learning 174-79. 

Military education 187-94. 

Military training for females 262. 

Monitorial system in ancient India 136-37. 

Music halls for girls 245-46. 
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ic significance attacbod to the number 
of years and to the particular seasons in 
which Yedic initiation should take 
place 73. 


N 

Nature-study insisted on in the Indian 
method of teaching 136. 

Nala ida monastery : its date 357, its name 
359. its situation 360, it: buildings 361, 
its endowments 363, method cf admission 
157, curriculum of studies 166-70, method 
of teaching 178-79, 364, copying of 
manuscripts at Nalanda 364-65, office¬ 
bearers 365, number of teachers and 
students 366, eminent teachers 366-69, 
foreign visitors 369-70, its destruction 
370-72. 

No sleep in daytime 94, 94 fn., 66 fn. 

No speech, while partaking of food 92. 

No casting of seed by unnatural means 
95-96. 

No instruction before initiation 68-69. 

No staij control of education 428-29. 

0 

Occasions of non-study 113-15. 

Odantapuri monastery : its date 381-82, its 
situation 382, number of students 382, 
eminent teachers 382, its destruction 
382 83. 

Oral method of teaching 129, 175. 

Origin of Ancient Hindu education in 
sacrifice 11-15. 
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Panans as agencies of education 408. 

Penance for failure to beg alms for seven 
days in succession 81 ; for failure to tend 
the sacred fire for seven days in succession 
82 ; for failure to rise early in the 
morning 84-85 ; for sleeping in day time 
94 ; for taking food without a bath 87 ; 
for unintentional evacuation of semen 96 ; 
for wilful evacuation of semen 96 ; for 
breach of the vow of continence 93. 

Period of studentship 73-78. 

Persons from whom the student was to beg 
alms for his teacher 81-82. 

Physical exercise in Buddhist monasteries 
170. 

Picture-gallery 407-08. 

Place of the study of Botany in Hindu 
Medical education 220-22. 

Prayer on th ;> part of the student 85-86. 

Prayer at bath 87. 

Prayer at meals 91. 

Primary school in Southern India 46-47. 

Private tutors for girls 246 ; for princes 
303-06. 

Privations to which the students were 
inured 97. 

Procedure of begging alms for the teacher 
81. 

Princes’ College 315. 

Professional story-tellers as agencies of 
education 408. 

Project method of teaching in ancient India 

134-35. 
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Pari sad s as seals of learning 55—57, 307. 
Pay cf royal tutors 305. 

Paithrn as a <?eat of learning 388. 

Parting speech of the teacher 148-49. 


Qualifications required of the teacher in 
Brahminical institutions 121-23 , in 
Buddhist monasteries 157-58, 

Quantity of food to be consumed by the 
student 92. 

Quarters for the tutors for princes 305. 
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Recitation of 3astras specially at a ^radclha 
as an agency of education 393. 

Relation between the Hindn teachers and 
their pupils 143-17. 

Relation between the Buddhist teachers and 
their pupils 158-163. 

Regulations governing student-life 84-101. 

Religious factor in Ancient Indian education 
10-17. 

Religions tournaments as agencies of educa¬ 
tion 393-97. 

Residence in the teacher’s house as a condi¬ 
tion of studentship 78-SO. 

Residence in the teacher’s house sometimes 
* not compulsory 80. 

Respect to the learned was greater than 
respect to the king 439-41. 

Respect to teacher 101-06. 

Respect to the teacher’s teacher 104. 

Respect to the teacher’s wife 104. 

Respect to the teacher’s son 104. 

Right of females to utter Vedic mantras 
222-25 ; to study the Vedas 225-233 ; to 
wear the sacred thread 227. 

Right of the £udras to Vedic study and 
liturgy 204-05 ; to the study of Medicine 
205 fn. 

Royal endowments to seats of learning 42 U 
27. 

Royal patronage of learned men only 417. 

Royal respect for learned men 316. 

Royal solicitude for the welfare of hermit- 
teachers 415-16. 

Royal visits to hermitages 416. 

S 

Sacred thread to be worn by the student 67, 
8S-89. 

icaiva mathas 335-38. 



£akya monastery 384. 

Sanskrit College at Dhar 330. 

Sanskrit College at EnnSyiram 327-28. 

Sanskrit College in Southern India 328-29. 

Schools attached to Hindu temples 325-30. 

School near a Saiva temple 327. 

School in the Kriya^akti temple 327. 

School in the Sid Ihe^wara temple 326. 

School in the Nage^wara temple at Knmba- 
konam 326. 

School in the Venkate^wara Perumal temple 
at Tirukudal 326. 

Schools attached to Hindu temples in 
Vijayanagara 330. 

Scope of Arthaiastra 2S9-90. 

Scope of Anviksiki 292-93. 

Scope of Dharma^astras 292. 

Scope of Itihasa 292. 

Scope of Vartta 29(3-92. 

Seasons for initiation 72. 

Secondary and Higher Educati n in the 
Brahminic seats of learning 48-t*2 ; in tho 
Buddhist seats of learning 150-79 ; in tho 
Buddhist monasteries 150-70. 

Secular music forbidden even in the caso of 
the house holder 97. 

Self-realisation was made compatible with 
social service by the caste system 7. 

Selection of students in the Brahminic seats 
of learning 64-65 ; in the Buddhist monas¬ 
teries 150. 

Serving the teacher by mind word and deed 
83-84. 

Settlements of the learned in parts of towns 
encouraged by the state 410. 

Significance of using the staff by the student 
89 ; of begging alms for the teacher SI ; 
of tending the sacred fire 82 ; of prayers 
86 ; of hymns repeated by the student at 
the time of bath 89 ; of wearing the 
antelope’s skin 88 ; of celibacy on tho 
part of the stadent 96-97. 
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Social factor in Ancient Indian education 
5-10. 

Social officieitcy was one of the aims of 
ancient Indian education 7, 23-24, 430-31. 

Special schools of Vo die loarning 50-55. 

Special privileges or tho learned 441-42. 

Special privileges of the students 442-43. 

Spiritual significance of upanayana 67-6S. 

Sleep on the part of the student 94. 

^ridhanya kataka as a seat of learning 3S4. 

Sriparva n monastery 342-44. 

Staff to bo used by the student 89. 

Stage as in agency of education 402-05. 

State grants of lands called Bhattavrtti to 
the learned 410-11. 

State endowments of lands to learned Brah¬ 
mins taking the form of agrah&ra or 
village settlement 411-12, 

State scholarships 413. 

State help to students in paying guru- 
dakshinS 413-14. 

State provision fer the education of orphans 
427, and for the training of spies 427. 

State interference in education was limited 
to matters of disciplino only 428-29. 

StliSngundQra agrahara 32J. 

Stipends and liberal allowances to students 
412-13. 

Stories and fables as vehicles for teaching 
the political wisdom of the Artbasastra to 
princes 293. 

Story-letters as agencies of education 408. 

Students Bhould wear either matted locks or 
o tuft of hair on the crown of his head 89. 

Students should not beg for salt or for what 
is state 82. 

£[U’ra*8 right to Yedio studies and liturgy 
204-05. 


T 

Tamil Academy 383-34. 

Tanjore as a seat of learning 387, 
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Taxi la, a seat of learning 307-14 ; a seat of 
Brahrainic cnltare 307 ; identification of 
of its site 30/ ; its history from the 
earliest times 307-09 ; its intellectual 
sovereignty over tho wide world of letters 
in India 309 ; a seat of higher education 
309-10; its students were drawn from 
all ranks and classes of society 310 ; 
Chandalas, however, were not admitted 
310 ; classes of students 310 ; its insis¬ 
tence upon certain standards of simplicity 
and discipline upon all students whether 
princes or paupers 310-11 ; the curri¬ 
culum of studies 311-13 ; tho college 
hours 313-14 ; it gave a practical turn to 
all instruction as a pedagogic principle 
314. 

Teaching : was it the monopoly of the 
Brahmin ? 116-18. 

Teaching as an independent art 122-23. 

Teacher’s duties to the student 142-43 ; 
160-61. 

Technical education 204-16. 

Tending the sacred a9 one of the duties of 
the student 32. 

Tending the te tcher’s house 83. 

Tiidhaka monastery 350-51. 

Tols 332-33. 

Training for nurses 218-19. 

Travel as an agenoy of education 405-07. 

Tuition fee 118-20. 

Taition fee, varieties of, at Taxila 119-20 

Tutors for princes 303-04, 283, 284, 296. 

Tutors for princesses 246. 

0 

Ujjain as a seat of learning 386-87. 

Unlearned Brahmins : their low estimation 
in the public eye 436-37. 

Uttarlya to be worn by the student 88. 
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Yanaprasthins : their duty to study the 
Yeclas 435-36. 

Yairagls as agencies of education 408. 

Yaisnava mathas 338. 

Yedic schools of learning 48-50. 

Yeterinary science 219-20. 

Yidyapithas 338-39, 

Vikrama&la monastery : its situation 372 ; 
name 373 ; buildings 373 ; office-bearers 
373 ; number of teachers and students 
375 ; course of studies 168, 169-70 ; 
illustrious alumni 375 ; eminent teachers 
376-80; foreign visitors 380-81 ; its 
destruction 381. 

Vocational education* 180-222. 
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Wandering students as agencies of educa¬ 
tion 389-90. 

% 

Was the teaching of princes as monopoly of 
the Brahmins ? 304-05. 

Were the Kumaramafcya and the Maha- 
kumaramatya in charge of the education 
of princes 303. 

Were the Buddhist monR.steries in India 
centres of elementary instruction as well ? 
37-44, 

Was there any examination system in 
Ancient India ? 140-42, 334 35. 

Why a later age was provided for the 
K?triya and the Vai$ya boys for com 
m encing their Yedic studies 72. 
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Index III. Proper Names. 


Abdiboda yogi 333. 

Abdullah Khan 220. 

Abhayn, prince 217. 

Abul Fazl 45. 

Abhimanyu of Kashmere 299. 

Abliimanyu, of Dubkhnni 300, 303. 
Abipratarin Kak^aseni 80. 

Abu Zaid 408. 

Abhayakaragupta 350, 368, 374, 379, 382. 
Acara 348. 

Aditya chola T. 33G. 

Aditya chola II. 411. 

A lityasena 352. 

Adam, William 47. 

Agni 10, 12. 

Agnive^a 21B. 

Agnimitra 247. 

Agni varna *247. 

Aggimitra 253, 254. 

Agastya 318, 318, fn. 

Aghoraghanta 343. 

Agi&la 357. 

Aiyar N. S. 261, 

AjSta^afr i 182, 417, 418, 431. 

A ja 247. 

Ajantft 363. 

Akbar 45, 428, 

Aksa 271. 

Akkal-h.wi 3)30, 352. 

Albert Fytcha 3 7 fn., 41, 42 fn., 43 fn. 

A lira KalHma 57, 58, 323. 

Almuwfcffak 217, 452. 

A loxandei the Great 278, 308. 

Alcibiados 283 fn. 

A-lbkido 352. 

Amaru Sakti 118, 


Amara Singh a 220. 

Amaru 252. 

Ambapati 256. 

Am^ubarman 298. 

Amara 335. 

Amoghabarsa 336. 

Arartaprabha 353. 

Annie JBesant 62 fn. 

Angiras 7S. 

AnulaksmI 247. 

Anangaprabh§. 249. 

Ananda 250. 

AnurSdhapura 253, 254. 

Anjali Samuddanava 253. 

Anatha-pindaka 254. 

Anangakeli 262. 

Angada 271. 

Ananta Choda Ganga 300. 

Anangadeva 316. 

Anusuya 323. 

Anandabardhana 422. 

AnandapSla 424. 

ApaU 228. 

Aparaditya 188, 189, 317, 346, 

Arjuna 30, 246, 274, 276, 418. 

Aruni 69, 83 308. 

ArtabhSga 70, 78. 

Arrian 217, 449. 

Arjunaharman 302, ’33424. 

ArundhtI 316. 

Aryavar-man 379. 

Aryadeva 396. 

Aayabhatta 419, 

Afoka 37, 37 fn., 38,109, 219, 253, 308, 341, 
357, 394, 398, 409, 417, 418. 

Aiwins 67, 216. 

Aiwapati 70, 78,122, 182, 267, 418. 
A^wamedha 133, 
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A^wagkosa 1G5, 288, 393, 394, 402, 404, 418, 
Asanga 167, 347, 366, 367. 

A^wattliama 193, 296. 

A^ahaya 234, 

Aspasia 256. 

Astarte 260. 

Astirasena 321. 

Astabakra 392, 433. 

Atitlii 85, 414. 

Atreya 216, 218. 

Atreyl 229, 282 fn. 313, 316, 318. 

Atikaya 271. 

Atri 319, 323. 

Atisa 219, 374, 376, 378, 380, 421, 429, 356. 
Avesta 67 fn. 

AvalokiteSwara 173. 

Avantasnndarl 249. 

Avan^barman 422. 

Ayu, prince 99. 

Ayyanger, Bamaswanu 44 fn. 

B 

Bairocana 9, 

Barnett 29 fn. 

Barn 55, 172, 193, 248, 249, 276, 282 fn., 
295 fn., 296 318, 320, 323, 324, 386, 393, 
407. 

Babvrchi 226. 

Barakara Keli 262. 

Barkn 264. 

Balar&ma 289. 

Lanskbera Plate Inscription 295. 

BalShaka 298. 

Eallalasena 302, 424. 

Bamanadeva 319. 

Badarika 320. 

Baka 320. 

Bai^ravana 321. 

Baladitya 358, 360, 424. 

Bargaon 300, 372. 

Baktyar 380, 381, 382, 383. 
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Bali 421. 

Badnagara 423. 

Bar Zouhyali 452. 

Bagcbi P, C. 368 fn. 

Bael 260. 

Bedi-ezr-Zaman 450. 

Benares 80, 85, 120, 136, 222 fn., 308, 309, 
310, 312, 314, 319, 333, 340, 347, 385-86, 
405, 406, 413, 417, 418, 425, 429 ; 429 fn., 
431. 

Benwa river 321. 

Beil 137. 

Bernier 260. 

Belgame 336. 

Bendell 371 fn. 

Blnma 30, 273. 

Bharata 188, 271, 416. 

Bbandarkar D. E. 201. 

Bkandarkar R. G. 131. 

Bhela 216. 

Bharata, the authority on singing and 
dancing 260. 

Bharadwaja 278, 316, 317. 

BbababhGti 60, 109 fn., 282 fn., 315, 316, 
387, 407, 421. 

Bkasa 295, 295 fn. 

Bhoja 300, 303, 399, 422, 423, 424. 

Bhiksacara 302. 

Bbogabatl river 321. 

BhagirathI river 321. 

Bbida country 340. 

Bbinna 354. 

Bhaleraka-prapa 335. 

Bhutto, 355. 

Bhijja 355. 

Biaura 129, 275, 303, 284. 

Bird wood 213 fn. 

Bblmbisara 217, 308, 403. 

Bilbana 801, 421, 423. 

Bipula 320. 

Bibhuti Chandra 383. 

Blockwan 144. 


misr/?y 



Boyer A. M. 197 fn. 

Bodekan Library 364, 365, 371 fn. 

Bose P. N. 367 fn., 373 fn., 374 fn., 375 fn., 
382 fn. 

Bodhisattva 312, 313, 325, 341, 359, 

429 fn. 

Brhaddratha 9, 267, 304. 

Evsaparba 46, 321. 

Brhaspati 25, 66 , 78, 301, 444. 

Bralimadatta 212, 310, 312, 385. 

Brahma 216, 324, 325. 

BrajayS 229. 

Brahmanistba 268. 

Bral masava 335. 

Brahmagupta 419. 

Buddha, Gautama 29, 35, 44, 57, 58, 61, 
150, 172, 176, 177, 250, 252, 254, 255, 
259, 275, 305, 341, 351, 354, 356, 359, 361, 
378, 431. 

Buhlor 35 fn., 36 fn., 277 fn., 390 fn. 

Bndila Asvatara^vi 78. 

Buddhaghosa 212. 

Buddha. KuplalakeSa 252, 253. 

Budila 267. 

Buddhaguptu 358, 350, 424. 

Pukka I. 339. 

Baddhaldrti 368. 

Bunyia Nanjio 367 fn. 

Buddhadharma 870. 

Buddhamitra 384. 

Burgess 342. 

c 

Cambodia 259. 

Cankuna 354, 

Canaka 374, 377, 380. 

Cataka 421. 

Cecil, Lord Hugh, 65. 

ChitrakQta hill 99,188, 351, 317, 319. 
Cbildors 158 fn. 

Chavannes 198, 315 fn., 418 fn. 

Chau4n-kwa 259. 
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Chandrapida 2S2 fn,, 296-98. 

Chand-Baisa 293. 

Chanakva 308, 441. . 

Chandragupta Maurya 30S, 335, 444. 

Chandrabaloka 321, 

Chaitanya 333. 

Chlnapati 346. 

Chandravarma 346. 

Champa 347. 

Chi-Hing 351. 

Chandragupta H. 359, 419. ftl 

Chandragomin 362, 367. 3 

Chandraklrti 362, 378, 380. 

Chandrapala 369. 

Chan Chub 378, 381. 

Chitramatika 393. 

Chidambaram 400. 

Chakrabarti, N. P. 123 fn., 402. 

Chandra, MahSsattva, 165. 

Chandrarasa 403. 

Charumati 418. 

Cbaraka 33, 221, 222, 418. 

Cnanna 254. 

Chyabana 320. 

Citra Gangyayani 20, 69. / 

Cinta 355. 

Comeniu 8 29. 

Cowell 36 fn., 55 fn., 172 fn., 173 fn., 246 fn., 

295 fn., 333 fn., 393 fn., 407, 419. 

Coleridge 138. 

Colebrooke 208 fn. 

Coom&rasw5mI 215. 

Cordier 367 fn., 376 fn., 376, 378 fn., 

383 fn. 

Constantinople 385. 

Cragnore 400. 

Curtius 34. 

CalanSgS 254. 

Culasumani 254. 

Cunningham 351 fn., 357 fn., 358 fn., 372 fn., 

388 fn. 



D 

Davy, Sir Humphrey 138. 

Das'apura 216. 

Daksa 216, 323. 

Dandakaranya 231, 306, 308. 

Dardura 249. 

Dasi 254. 

Dalbhya 267. 

Dattatreyaswamln 335, 

Dariel valley 345. 

Das S. C. 37 fn., 368 fn., 371 fn., 373 fn., 
375 fn., 378 fn., 379 fn., 379, 380, 382 fn., 
421, 425 fn., 428, 429 fn. 

Dana Raksita 380. 

Dana^rila 383. 

Dam idaragupta 421. 

DandarSja 317. 

Da^aratha 188, 193, 262, 272, 317, 416. 
Deussen 76, 76 fn., 139 fn., 266 fn., 267. 
Dewey 128. 

Dovapi 182, 268. 

Devasuni 229. 

De Bry 260. 

Deo-Barnak Inscription 303. 

De Nandalal 309 fn., 373. 

Deva^arma 320. 

Devadatta 348, 388. 

Devapala 366, 370, 418, 425. 

Devavid Simha 368. 

Devendra Yarman 411. 

Devayoni 416. 

Deopatan 418. 

Debal 356. 

Dhrtarastra 189, 273, 275, 284, 303. 
DhanwantarT 216. 

Dharinl 247. 

Dhammadinna 252. 

DhammadasI 253. 

Dkamma 254. 

Dhanna 254. 

Dkaumya 274, 444. 



Dhaja 275. 

Dhanakataka 348. 

DharmakTrti 351, 356, 379, 396, 

Dhanya 355. 

Dharmapala, Buddhist scholar 365, 367, 388, 
395. 

Dharmapala, king 373, 374, 375, 421, 425, 
451. 

Dharma Raksita 378. 

Dhanor 400. 

Dhrubadatta 420. 

Dhanika 423. 

Dhanapala 423. 

Dhoyi 424. 

Digambara sect 44. 

Dillpa 85. 

Divakaramitra 172, 174, 216. 

Divodasa 216. 

Dlpankara see under Atisa. 

DIpahkara, a town 345. 

Dignaga 348, 396. 

Didda 355. 

Dogra Country 193. 

Dpal-gyi-ri 343. 

Drona 121, 186, 189, 273, 274, 275, 303, 304, 
317. 

Draupadi 246, 274, 304, 418. 

Drupada, 303, 317. 

Drsadbatl river 320. 

Dubois J. A. 261. 

Duryodbana 273. 

Dubriuel 298, 

Dubkhund Inscription 300 fn, 

Durlavanka 353. 

Durlavabardhana 354. 

Du pong 384. 

Dusraanta 99, 414, 416. 

Durgadasa 450. 

Dntta R. C. 14 fn., 55 fn. 

Dwaraka 338. 




E 

Elliot 449 fn. 

Ennayiram 327, 332. 

Elphinstone, 451 fn. 

Eraga 300. 

P 

Fausball 256 fn. 

Fauchen 449. 

Feit.u 449. 

Ficb 186, 186 fn. 

Fleet 397 fn. 

Florentine Republic 385. 

Froebel 17, 30, 130, 134. 

Friar 260. 

Furquhar 105 fn. 

G 

Gan.ama see under Buddha. 

Gautama, father of Svetaketu Arnneya 77. 
Gautama, author of Nyaya&istra 386. 
Gautama Haridramata 66. 

Ganadasa 122, 246. 

Gana 219. 

Gardhaviptta 234. 

Gay 5 341. 

GSndhSra 63. 

Gayatrl mantra 67, 68, 84, 85, 87, 125, 132, 
142. 

GSrgl 70, 78. 229, 230. 

Gargya 50, 69. 

Ganges 87, 315, 317, 318. 

GandharvagTbif# 230. 

Gandharvadatta, 250. 

Gdrgya Bal&ki 267. 

GAluna 354. 

Geldner 256. 

Ghas-ud-din Muhammad Sbah Khiliji 219. 
Gboafi 229. 

GbrUch! 245. 
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Ghosrawan Inscription 356, 365. 

GhosSl, V. IY. 368 fn. 

Gina 167. 

Giridhi 254. 

Giri 388. 

Gladwin: 45 fn. 

Gladstone 138, 

Godha 229. 

Gonvea 260. 

Godavari 318, 321. 

Govindachandra 301, 303, 356, 424. 
Gouramukha 320. 

Govindapala 365, 382. 

Gopala 381. 

Govinda IY. 411. 

Godhala Deva 411. 

Grhanakundu 365, 371. 

Griffith 54 fn. 

Guntur 337, 357. 

Gunaprava 349. 

GuhyajSanavajra 356. 

Gunamati 369. 

GunabatT 395. 

Gya-tson Senga 380. 

H 

Hanumana 30, 272. 

Hardy R. S. 37 fn., 43 fn. 

Harm of Kanauj 55, 193, 295, 296, 303, Jo, 
396, 403, 407, 419, 420, 425. 

Harm of Kashmere 186, 301. 302, 304, u55, 
422, 423. 

Haradatta 122. 

Havelock Ellis 97, 

Harnsftbati 249. 

Hasan Abdal 307. 

Haricbandra 335, 

Harisena 419. 

Haridatta 419. 

Hataudha 423, 424. 

Harm, poet 424, 
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Hatigumpha Inscription 35, 195, 276. 

Harlt, pupil of Atreya 216. 

Harun 217. 

Hariss D. F. 401. 

Hala 419. 

Hamir 450. 

Hemachandra 424. 

Hemasa 253. 

Homa 245, 253. 

Hemangada, King 193. 

Herbert 24. 

Herbert Spencer 5, 6 fn. 

Hertel 293 fn. 

Hiranva 347. 

Hiuen-cbiu 350, 370. 

Hiuen-hau 350. 

Hiuen-ta’i 350, 351. 

Hiuen-ta 370. 

Hopkins 269 . 

Huskapura 354. 

Huviska 357, 418. 

Hultzsch E. 404 fn. 

Hwui-Lun 350, 351, 352, 360, 362, 365, 370. 
Hwui-li 359. 

Hwui-nieh 370 

I 

I-drisi 449. 

Idmababa 319. 

Illusha 182. 

Indra 9, 10, 12, 67, 69, 75, 78, 294, 444. 
Indradyumna Bballavoya 78, 247. 

Indrajit 271. 

IndradevT 353. 

IndranI 423. 

Indibaraprabba 321. 

Indumat-I 247. 

Isanachandra 354. 

Isis 260. 

Iswaradeva 336. 

Isidasika 254. 



Isipatana 60. 

Iyenger K. Rangaswami 292 fn. 

3 

Jacobi 145 fn. 

Jaimini 126, 319. 

James, Professor 86. 

JanaSruti 9, 267, 305. 

Janaka 9, 70, 78, 182, 229, 231, 233, 264, 
265, 304, 316, 319, 391, 417, 418. 

Jana £§rakaraksya 78. 

Jatukarna 216. 

Jabanglr 220. 

Jayasena 171, 325, 419, 420. 

Jaituga (Jaitrapala) 424. 

Jamuna 87, 317, 340. 

Jayaswant 450. 

Jayapida 260, 299, 304, 305, 355, 421. 

Jana 267. 

Janadeva 284. 

Jayadeva, poet 295, 424. 

Jayadeva, king 299. 

Jayasimha 332, 354, 355, 411, 422. 

Jalatika 353. 

Jayendra 353. 

Jay a 354. 

Jayamati 355. 

Janamejaya 391. 

Jayasimha of Anliilwad 423. 

Jayacbandra of Kanauj 424. 

Jaipala 424. 

Jabali 324. 

Jalandbara 346, 420. 

Jesuits 124. 

Jenti ( Jenta ) 254. 

Jetthatissa 276, 

Jetari 374, 375, 376. 

Jivaka 142, 217, 218, 276. 

JTmutababana 295, 403, 

Jindar&ja 300. 

Jinapntra 349. 



Jinamitra 368, 384. 

Jordan ns, Friar 449. 

Jnanasambandha 335, 337. 

JSanachaiidra 351, 369. 

Jnana^rfini^ra 375, 377. 

Jnanapada Buddha 376. 

Jhana^rlbhadra 377. 

Junta SO, 310, 311, 314. 

Junnar Inscription 206 fn. 

Juhu 229, 

Jusku 353. 

Jyotip&la 312. 

Kabmdhin 69. 

Eacha 78, 83. 

Kalasa 300, 422. 

Kalb ana 186, 193, 193 fn„ 198, 202, 203, 253, 
259, 276, 299, 300, 301, 304, 305, 338, 353, 
355, 396, 410, 421, 422, 432, 441 fn. 
Kanaka 186, 301, 304, 305, 422. 
Kambalach^rayaniyaE 145. 

Kale M. R. 122 fn., 247 fn., 407 fn. 
Kapilavastu 60. 

Kanva 59, 121, 321, 416. 

KauSaljra G9, 230. 

KarJambi 60, 254, 343, 347. 

KKKnsa 18, 30, 33, 60, 85, 132, 247, 248, 
249,252,259,268,282 fn., 295, 295 fn, 
316, 318, 318 fn., 323, 335, 407, 419. 
Kamadova 34. 

K&na 67. 

Kavasa 182. 

Ka^yapa 220, 321, 421. 

KaVhi 226. 

Kali 254. 

KamalS 260. 

Kandarpakeli 262. 

Karpurmanjarf 262. 

KSrtyabfrya 268. 

Eaunapadanta 279. 

Kinchi 299, 330, 335, 337, 338, 339, 364, 
367, 388, 395. 
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Kalyana 302, 387, 421. 

Kahora 320. 

Kanaka river, 320, 321. 

Kamyka forest 322. 

Kaksasena 321. 

Kakutsabarman 380, 

Kamal Maula Mosque 330. 

Kavatapuram 333. 

Kannanar 334. 

Earnngulam 336. * 

Kalamuklii ascoties 336. 

KMafekhara I. 338. 

Kaveripattanam 339. 

Kari&ilndamangalam 337. 

Kapitba 340, 346. 

Ka^yapa Buddha 342. 

Kapalakundala 343. 

Kanauj 346, 387. 

Karnasuvarna 347. 

Kajugliira 347. 

Kalinga 348. 

KamalaSria 365, 368. 

Kaniska 356, 418, 451. 

Kamala Raksita 380. 

Kamala Knjifo 380. 

Karatoya river 383. 

Kapila 386. 

Karavir 388. 

Kapisa 395, 420. 

Kanadagupta 396. 

Karna of Cbedi 411, 

Karnabatl 411, 

Kautsa 413, 415. 

Kavi 421. 

Karnata 423. 

Keay F. E. 76, 76 fn., 137 fn., 147. 

Keith 256 fn. 

Kern 383 fn., 384. 

KhatvSrudha 145. 

KbSravela 35,195, 276. 

Khadana 353. 
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Khema 253. 

Khujjuttara 254. 

Khang-thai 449. 

Kirpatrick 86 fn. 

Kiclhorn 331 fn., 370. 
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Kirtibarman 404, 420. 
Komarabhachcha 217. 

KoSala 309, 313, 314, 34S, 407, 
Kovilur 337. 

Kongkanapura 348. 

Koroa 369, 370. 

Koliyas 431. 

Krtamandara 422. 

Krsna 146, 189, 246, 289, 429. 
Krsnananda 333. 

Krsna river 357, 384. 
Krsnami^ra 404, 420. 

Ksarapani 216. 

Ksemagupta 299, 353. 
K?imendra 202. 

Ksira 299, 304, 305. 

Ksitiraja 423. 

Knbja Yispubardhana 397. 
Kulluka 233, 

Kumaragupta 193, 296. 
Kumudbati 85. 

Ku3a, lover of Pabhabatl 211. 
Kufe 272, 316, 318, 412. 
Ku&mava 245. 

Kurn Country 309. 

Kulottc ngachola III. 326. 
Kulottunga I. 429. 
Kulottunga, RSjake^ari 404. 
Kumflra Sri 368. 
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Kumbakonam 326, 400. 
Kuppiyanar 334. 

Kurnool 338. 
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Ku^abati 412. 
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Law, N. N. 77 fn., 77, 187. 
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Lava 133, 272, 316, 318. 

Lata 247. 

Laksmapa 271, 316. 
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Laksmapadova Parmara 300. 
Laksmanasona 302, 424. 

Lavapa 316. 

Lamghan 344. 
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Laksmi 423. 
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Lakimldhara, sabhapandita 424, 
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Lata 216. 
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Legge 37 fn., 39. 
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Lele 301, 330, 399 fn., 404 fn. 
Legs-pahi-Sorab 380. 
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Locke 130. 
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Luard 301, 330, 399 fn., 404 fn. 
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ra4a 410. 

MahSvr&tina 336. 

Mahipala 299, 303, 364, 365, 371, 383. 
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MahavTra 276, 288. 

MahasumanS 254. 

MahStissa 254. 

MahSdcvI 253. 

Mahila 253. 
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Maitreyl 70, 78, 229, 230, 263. 

Makara :arp?tra 259. 
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MahSkofola 366. 

Mahan '.rapSla 299, 423. 

Maitra, S. K. 186 fn. 

MalK 253. 
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Monti 275. 

Mandaram 337* 

Maunikoil 338. 

Mandor 340. 

MaujuSr! 341, 379. 

Mandaran 427. 
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Marshall, Sir John 307, 372. 


MathurS 346, 357, 388, 418. 
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Maun 450. 

Mandgalayana, Arya 357. 
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449 fn., 450, 450 fn. 
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Mazumdar R. C. 15 fn., 407 fn. 

Mazartagh 198. 
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Malavika 246, 247. 

Madhura 333, 339. 

Madhavl 247. 

Madhavacharya 226, 227, 339. 
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Matanga 183 fn., 319. 

Mara 252. 

Mfdava 349. 
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McCrindle 449 fn. 
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Meghavarna 349. 

Menander 294, 394, 418. 
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Mercara 336. 
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Mibirakula 358. 

Miran 198. 

Mihira Bhoja 262. 

Mitra, S. M. 139 fn. 
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Methita 309, 313, 314, 388. 
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Nag-tcho 380, 381. 
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Nearchos 34. 

Neill 36 fn. 
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Para&ir5ma 121, 297. 
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Para^ara, authority on Polity 278. 
Parame^warabarman 299, 
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Pegu 378. 
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Reva 247. 
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Rudra 10. 
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Sanatana 375, 425. 
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Sankara 389. 
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Sarkar B. K. 412. 
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gatrnghna 315, 416. 
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Sigri 363. 
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gilaka 267. 
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gi val§ 253. 
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gobhita 254. 
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Soma 254. 
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gridharadasa 424. 
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Sugata 354. 
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Suka 319. 
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SulavS 230. 
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Sura 335, 422. 
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•* vanjas 444. 

r Avarabbanga 318. 
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Tao-li 350, 370. 
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Tao-s.ing 350, 370. 
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Tamluk 344, 347, 351. 

Tanjore 259, 336, 337, 387. 
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Tarkalaiik&ra, C. K. 127 fn, 
atbagatagupfca 347, 358, 424, 
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Thon-mi 370. 
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Uddalaka, son of Aruni 70, 78,122, 267, 320, 
389. 

Udena 254. 
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423. 
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Umapatidhara 424. 

Upali 254. 
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Uvata 423. 
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Vandi 392. 

Vaikam 397. 
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Vaidya, C. V. 173 fn., 386 fn. 394 £n. 
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297. 
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Vakpcti 421. 

Valmiki 183, 272, 315, 316, 318, 416. 
Vdlabbi 166, 179, 349, 420. 

Vamana 422. 
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Varatantu 413, 415. 
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Varati 335. » 
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Va&stha 121, 183 fn., 188, 274, 303, 304 
316, 317, 416, 444. 

Vasavadatta 422. 
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419. 
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Vaskaracharya 424. 

Vatsaraja 410. 
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V&yu 10. 

Veda 308. 
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358 fn., 388 fn., 393 fn., 400 fn., 408 fn.. 
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Vfradeva 336, 370, 420. 
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Visnu 193, 250, 320. 

Visnuforma 118,135. 

Vi^raba 318. 

Yi^wabara 228. 

Vi^wakarman 214. 

VHwamitra 117, 121,182, 183 fn., 316* 317, 

319, 320, 321. 

Vi^wamitra river 321. 

Vi^wantara 165, 182, 270, 304, 306. 

Vi$we$wara Sibacharva 337, 426. 

Vitast-atra 353. 

Vogel 425. 

Vrgu 129. 

Vyadi, alcbemist 387. 

Yyadi, ^astrakara 335. 

Vyaghrasena 321. 

Vyasa, an authority on Phonetics 50, 

Vyasa, son of Sakri 60. 
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Waddell 378 fn. 

Ward, William 193. 

Watt, George 222, 

Weber 48, 48 fn., 72 fn., 184, 202, 385 fn., 
452 fn. 
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Wheeler 260. 

Winternltz 52, 220. 
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YajBabSlkya 9, 70, 78, 145, 229, 230, 264, 
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YamSri 374, 375. 

Yameln 74. 
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Yoiobarman 387, 421. 
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Yayati 275. 
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